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Abstract

Jason Paul Clark, “Evangelicalism and Capitalism: A reparative account and diagnosis
of pathogeneses in the relationship.” Doctor of Philosophy, Middlesex University, 2018.

No sustained examination and diagnosis of problems inherent to the relationship of Evangeli-
calism with capitalism currently exists. Where assessments of the relationship have been un-
dertaken, they are often built upon a lack of understanding of Evangelicalism, and an uncritical
reliance both on Max Weber’s Protestant Work Ethic and on David Bebbington’s Quadrilateral
of Evangelical priorities. This then gives rise to misunderstandings and faulty prescriptions for
the future of Evangelicalism. This thesis seeks to remedy this situation by providing a robust
diagnostic, not to refute Evangelicalism, but as a reparative. This reparative attends to the faulty
responses of either over-dichotomising capitalist markets against ecclesial life, or the further
capitulation of ecclesial life to the deforming forces of capitalism. It also allows for an alterna-
tive proposal for the future of Evangelicalism.

To achieve this, the thesis makes use of some methodological innovations and pro-
posals, and also extends them. First, the thesis proposes and deploys its own 'map-making’
method as a kind of heuristic concept map to trace correspondence between church acts and
beliefs. This 'map-making' ensures that the thesis provides evaluation and resourcing for de-
ployment to current and related Evangelical contexts. Second, the thesis proposes that, contrary
to methodological worries by others, it is possible to talk about and make an account of the two
broad domains of Evangelicalism and capitalism. Third, in order to provide a reading of eccle-
sial life, the main accounts for this thesis draw upon and deploy the ‘binocular dialectic’ and
method of Martyn Percy, by reading theology with social science. This ‘binocular' method es-
tablishes the thesis in two parts. Part one is an account of Evangelicalism and capitalism con-
structed from social science sources; part two follows with theological explication of this ac-
count.

Chapter one establishes the research problem, method and research design. Following
chapter two’s review and modulation of Bebbington’s quadrilateral, chapters three and four
make an account and reading from social science, drawing upon both with an ‘ideal type ac-
count’ with Max Weber, and a ‘materialist account” with Karl Polanyi. Here, Evangelicalism
is revealed to be both a creature of and response to capitalism, where Evangelical anxieties
around assurance migrated into anxieties about providence. Where Evangelicals initially used
the disciplined ascetics of the market for identity and relationships, these market ascetics ulti-
mately deformed and replaced Christian social imaginaries, with market imaginations around
Providence. Chapter five constructs a theological reading of the ascetics of that account, using
Neo-Augustinian sources, in particular Vincent Miller, Daniel Bell and William Cavanaugh.
From this, the thesis problematises capitalist markets as rival schools of desire to ecclesial life,
not as a dichotomy, but rather as modes of resistance, resonance and co-creation. Drawing on
the work of Graham Ward and James K. A Smith, chapter 6 shows how the ascetics of com-
modification leverage the nature of human agency around imaginations for Providence. This
results in weakened resistance to, and further co-option to, the deforming forces of capitalism
by Evangelicalism. The thesis reveals that producing more effective worship curricula is insuf-
ficient to the task of resisting the deforming forces of capitalism.

Ultimately the thesis functions as a 'minority report' proposing that Evangelicalism,
armed with the findings from this thesis, is uniquely situated to respond to the problems it has
caused. Understanding how Evangelicalism has lost its resistance to the deforming forces of
capitalism, and in some ways perfected those forces, is the beginning of understanding how it
might then respond constructively to the problems it has caused, and with its own internal re-
sources.
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Chapter 1

Introduction: The research context, problem, limits, and methodology

Have we, over time and with good intentions and pure motivations, turned our churches
into vendors of religious services and goods?

— Dan Kimball, The Emerging Church: Vintage Christianity for New Generations

1.1 Locating the Research and Researcher

Has my church, and my Evangelical kin, become captive to a mode of ‘dispensing
religious goods and services’ to consuming participants? It is my church community and
concern for its members that gives rise to my research project here. My over twenty years
of pastoral ministry leave me with a sense, measure, and intuition of the implicit textures
to the daily life of my church community. There are many textures that a pastor ‘knows’
by participation, observation, and reflection from the thousands upon thousands of daily
interactions with his ecclesial community.! Within those textures, there seems to be a
dominant, and persistent, strand and force, discerned from ‘deep listening” and ‘sounding
the depths’ of congregational life.? That captivating force would appear to be located in
the mode of ‘dispensing of religious goods and services.” Or, as Daniel Hardy describes,
there is an abduction of human affections, an ‘extensity’ intrinsic to the human condition
that draws us away from God, where “Capitalism is a major source of this culturally
induced extensity”.

My pastoral instincts observe and discern that this ‘extensity’ is a symptom of a
disorder in the aspirations of the members of my church. It also infiltrates my aspirations

as their pastor: my church members confess that, all too often, they are not living up to

' I am an observer participant, as per James Hopewell, Congregation: Stories and Structures
(Philadelphia: Fortress Press, 1987), 89.

2 Martyn Percy draws on James Hopewell to explain the deeper task of paying attention to
congregation, and for scholars to be immersed in their field of inquiry. It was immersion in my
congregation that led me to this field of inquiry; see Martyn Percy, Engaging with Contemporary
Culture: Christianity, Theology, and the Concrete Church (Aldershot: Ashgate, 2005), 209-210.

3 Daniel W. Hardy, Wording and Radiance: Parting Conversations on God and the Church
(London: SCM Press, 2010), 68.



the imaginations and desires of their faith, with a pervading sense that something
particularly pernicious has taken hold of their daily lives. I am not the first to ask this
question. Jan Boer asked rather pointedly, looking through the lens of Western missions
into Nigeria, “Are Christian missions stooges of capitalism?”* The recent Emerging
Church Movement (ECM) has a stated aim to reject consumer constructions of
ecclesiology.® Yet, in my participant observer role in the ECM, I perceived that, despite
their aspirations, the new forms of ecclesiology that emerged were funded and shaped by
deeper commitments to capitalist lifestyles. Even detailed critiques of the ECM miss this
nature and influence of capitalism upon Evangelicals, with scant or no reference to it.®
Even more broadly sustained critiques of Evangelicalism fail to explore the intersections
with capitalism.” This thesis is an attempt to diagnose and better understand what gives
rise to this problem. It aims to do so in a way that equips my congregation and others like

them for the faithful living to which they aspire.

1.1.1 Deep Listening: Pastoral and ministry observations

I find many pastors within my wider denomination, as well as those in extended
relationship, asking similar questions.® When we share as colleagues our most pressing
challenges, all too similar descriptions are made of the day-to-day textures of pastoral

life. Those textures seem to reveal that, all too often, the members of our churches engage

4 Jan H. Boer, Missions: Heralds of Capitalism or Christ? (Indianapolis: Day Star Press, 1984).

5 See Gerardo Marti and Gladys Ganiel, The Deconstructed Church: Understanding Emerging
Christianity (New York: Oxford University Press, 2014), 149.

® For example, see Hannah Steele, New World, New Church?: The Theology of the Emerging
Church Movement (London: SCM Press, 2017); Jeremy Bouma, Understanding Emerging Church
Theology: From a Former Emergent Insider (Grand Rapids, MI: Theoklesia, 2014); Doug Gay, Remixing
the Church: Towards an Emerging Ecclesiology (London: SCM Press, 2011); and David Mark Rathel,
Baptists and the Emerging Church (Eugene, OR: Wipf & Stock, 2014).

"D. G. Hart, Deconstructing Evangelicalism: Conservative Protestantism in the Age of Billy
Graham (Grand Rapid, MI: Baker Academic, 2004); Gary Dorrien, The Remaking of Evangelical
Theology (Louisville, KY: Westminster John Knox Press, 1998).

8 Conversations about my research inspired and led to a pastoral friend publishing this short work;
Andy Hickford, Retail Therapy (Goring by Sea: Verité¢ CM, 2011).



in worship as a means to a particular end. And those ends are usually not about receiving
a Christ-directed life, but about the request for God to deliver things, items, experiences,
or to use the vernacular, ‘stuff’. Through the practices of prayer and worship, people’s
imaginations for life are brought into contact with their lived experiences. In those
worship practices, it seems that God is all too often meant to provide for any lack in
material experiences. Otherwise, a sentiment is often manifest: that God is not doing his
job properly.” We must ask: “What are we doing when we pledge allegiance to the
accumulation of material possessions and consumer products?’’'°

Now, none of the pastors I work with have a spirituality that separates God from
the everyday ‘stuff’ of life. We believe God is greatly concerned with the materiality of
our existence, and is very involved within it. An instinctive and intrinsic belief in the
incarnation and the cross as Evangelicals necessitates that. But what is startling is how
much of the Christian life in my own church often collapses into prayers for ‘things’, for
a certain way of life, imagined and expected. That which funds the imagination for life,
and in particular the Christian life, seems to have become captive to something other than
a Christian, and claimed Evangelical imagination. Evangelicals such as myself, my wider
church community, and pastoral colleagues, would claim one thing as the source and fund
for the imaginations of everyday life. That is the person and the work of Jesus Christ.
That affirmation is not just close to the surface for our pastors but would also be the stated
claim of most of our churches” members. For Evangelicals, the Christian life is readily
understood as being one centred on the pursuit of Jesus Christ. The things of this life,
along with all material existence, are to be willingly submitted in faithful service to Christ

and His mission through us, to be Christ-made.!" Yet as I have mentioned, the opposite

° My friend Alan Jamieson, who encouraged me into theological research, has asked, but not
explained, why capitalist lifestyles have taken hold of the desires of Christians, now deemed to be
essential to their lives; see Alan Jamieson, Chrysalis: The Hidden Transformation in the Journey of Faith
(Milton Keynes: Paternoster, 2007), 3.

10 James K. A Smith, The Devil Reads Derrida (Grand Rapids, MI: Eerdmans, 2009).

I Already, I am making anecdotal claims about the nature of Evangelicalism, but for now see
Bruce Hindmarsh, “What is Evangelicalism?” Christianity Today, last modified 14" March 2018,



all too often takes place. Jesus is expected to be faithful in the provision of the things of
life, for the life we are making ourselves.'? This is, I suggest, where Jesus is being called
upon for the ‘dispensing of religious goods and services.’

My initial reflections give rise to some questions, questions that begin to locate the
key criteria for my research methods. What are the forces that led to this re-orientation of
faith and practice? Most importantly, do my anecdotes here and the cursory understanding
I have developed over twenty years of my ministry practice bear up under further
scrutiny? These questions lead me to my primary and initial research question — what is
really happening, and why? How and why has the Evangelicalism in which I am located
become captive to a false imagination, enacted in our worship? By false, I mean not true
to the claims and aspirations of faithful living for Christ that is central to the
Evangelicalism within which my church is situated. Furthermore, does Evangelicalism
have its own internal resources to respond to the problems that I might diagnose it to have
caused? Of course, this begs the question, what is Evangelicalism? My thesis will attend
to the definition of what I mean by Evangelicalism immediately after this chapter. For the
moment, [ will talk broadly about Evangelicalism, as that church context that I, and

members of my church would recognise as their ecclesial constituency.

1.1.2 Capitalism and Evangelicalism: Initial working definitions

I have the privilege of travelling around the world, and teaching Evangelical leaders, from
the more progressive to the slightly more conservative. I have had regular occasion to

teach conservative Evangelicals, whose natural inclination might be a defence of

accessed 11% April 2018, https://www.christianitytoday.com/ct/2018/ march-web-only/what-is-
evangelicalism.html.

12 As early as 1978, questions were being asked about the nature of worship in relationship to
contemporary culture and material life. See Ion Bria, “The Liturgy after the Liturgy,” International
Review of Mission, 67.265 (1978): 86-90. For a more recent exploration of the consumer nature of
contemporary worship, see Pete Ward, Selling Worship: How What We Sing Has Changed the Church
(Carlisle: Paternoster, 2005).



capitalism and Evangelical lifestyles within that. Then I find myself with more
progressive Evangelicals, more socially democratic in orientation, who are far more
critical of capitalism and its collusion with Evangelical faith. These two constituents are
both Evangelical, one perhaps located more in support of capitalist lifestyles, and unaware
of Evangelical complicity with market forces, and the other far more self-reflexive of the
problems of Evangelical faith in capitalism. Their ecclesial life is “deeply flavoured” in
different ways from their cultural “terroir”."* They have a different “ecclesial terroir” to
each other, but they share a very similar vision and horizon for the practice of faith planted
and cultivated in those contexts, i.e., Evangelical, concerned to bring people to Christ
more than to convert anyone to the category of Evangelicalism.!* Being able to summarise
your thesis in a few sentences for wider conversation is considered de rigueur for
researchers, as a means to ensure they have a clear focus to their research.’® But it is also
important when asked by non-academics. When I explain my project to both ends of this
Evangelical constituency, I do by saying I am exploring problems in the relationship
between Evangelicalism and capitalism and how we might respond as Evangelicals. I
have never been asked in response what I mean by Evangelical, nor asked what I mean
by capitalism.'® It is only academics who reply that such examination cannot possibly be
made, with Evangelicalism being too diffuse, and capitalism too broad for any meaningful
review. Mark Knoll, a leading church historian, asserts that academics are wrong to claim

the term Evangelical, despite “ambiguity, fluidity and imprecision” that cannot

13 Here I draw on Percy’s notion of “ecclesial terroir”, and the analogy between the different
environments that produce the taste of a wine, i.e., soil, weather, topography, etc. and the nature of local
ecclesial identity. See Martyn Percy, “Response to Part II: Savouring the Social-Sacred: Reading the Real
Church,” in Reasonable Radical: Reading the Writings of Martyn Percy, ed. by lan S. Markham and
Joshua Daniel (Eugene, OR: Wipf and Stock, 2018), 129.

14 Hindmarsh makes this claim about Evangelicals. See Hindmarsh, “What is Evangelicalism?”

15 There is even an international Three Minute Thesis’ competition, see “Vitae: Realising the
Potential of Researchers,” accessed 2™ April 2018, https://www.vitae.ac.uk/events/ three-minute-thesis-
competition, and “The Graduate School,” accessed 2" April 2018,
https://graduateschool.nd.edu/assets/32665/ elevator_pitch presentation.pdf.

16 Indeed, at a non-academic level, many Evangelical leaders have been querying the relationship
between the two domains of Evangelical life and capitalism, for example see Sam Van Eman, On Earth
as it is in Advertising (Grand Rapids: Brazos Press, 2005).



“meaningfully designate any single group of Christians.”'” I use the term Evangelical for
now as a kind of illocutionary shell noun, i.e., an abstract noun to convey complex
concepts, whose specific content will be explored in more detail later.'®* Many of the
academic interlocutors for the rest of this chapter use the term in their work without
definition."” Indeed, academics have even produced award-winning books about the

future of Evangelicalism which do not define what they mean by Evangelicalism.?

1.1.3 Observed Impulses: Towards and away from the church

Over my years of full time ministerial life, I have seen two impulses manifest in response
to the forces [ am looking to diagnose. Many Evangelicals have simply drifted away from,
or dramatically left, the church.?! For these Christians, participation in any particular
church is deemed unnecessary for faithful Christian living.?* I want to discover if such
post-church manifestations are actually a further and continuing capitulation to the very

forces they claim to rail against.

17 “National Association of Evangelicals,” accessed 10" April 2018, https://www.nae.net/
evangelical-whats-name/.

18 John R. Searle, “A Classification of Illocutionary Acts,” Language In Society, 5.1 (1976): 1-23.

19 Andrew Root, a leading scholar in the area of Youth Ministry and Practical Theology, has
produced a very recent work that seeks in part to trace the path of consumer mentality via Charles
Taylor’s understanding of authenticity. Whilst acknowledging that is it capitalism that underpins such
consumerism, Root uses the term capitalism with no definition. See Andrew Root, Faith Formation in a
Secular Age (Grand Rapids, MI: Baker Academic, 2017).

20 Soong-Chan Rah, The Next Evangelicalism: Freeing the Church from Western Cultural
Captivity (Downers Grove, IL: IVP Books, 2009).

2! For an early ethnographic survey of this phenomenon, see Alan Jamieson, 4 Churchless Faith:
Faith Journeys Beyond the Churches (London: SPCK, 2002).

22 Luke Bretherton has identified four streams of Evangelical response to contemporary concerns
that support my own observations here. See Luke Bretherton and Andrew Walker, “Introduction”, in
Remembering our Future: Explorations in Deep Church, edited by Andrew Walker and Luke Bretherton
(Milton Keynes: Paternoster, 2007), xvii.

23 Perhaps one of the books that started the whole post-church movement and gave expression to
Evangelicals ceding their imaginations for ecclesiology to modern culture, is found in Cathy Kirkpatrick
et al., , The Prodigal Project: Journey Into the Emerging Church (London: SPCK, 2000). Then, there is
Dave Tomlinson, whose 1995 Post-Evangelical book has been released as an SPCK “Classic”. Dave
Tomlinson, The Post-Evangelical (London: SPCK, 2014). Tomlinson ended up becoming an Anglican
priest after his post-church foray. I heard him speak at an event, explaining how he had become an
Anglican as he realised he could gather a crowd in a pub to drink beer and talk about Christianity, but
never get those people to follow Jesus and make any commitments required for community.



[ have also observed another impulse, a turn not away from the church, but perhaps
back towards it. Evangelicals, realising their ecclesiology has all too often been amnesiac,
have turned back into the church to recover a sense of Christian memory and identity.?*
Many of my contemporaries have made this turn, with a journey towards Rome and
Canterbury. Some have done so in terms of church membership and association. Some of
my pastoral colleagues have gone further with ordination into an Anglo-Catholic mode
of ecclesial life.? [ am of course readily aware that one can be Anglican and Evangelical.
However, I have often also perceived some of my Evangelical Anglican friends to be
making a move out of their Anglican traditions due to their Evangelicalism.>® That is
rather different to Evangelicals making a turn into Anglo-Catholic traditions. For many
Evangelicals, it is as if they have reached a kind of jumping-off point. Some move out of,
and away from, all church commitments, whilst others at the existential ecclesial
precipice have instead turned around and back into a discovery of identity within the

historical church.?

24 This process is seen in the works of D. H. Williams, Retrieving the Tradition and Renewing
Evangelicalism: A Primer for Suspicious Protestants (Grand Rapids, MI; Cambridge: Eerdmans, 1999);
also Melanie C. Ross, Evangelical versus Liturgical: Defying a Dichotomy (Grand Rapids, MI:
Eerdmans, 2014); Kenneth J. Stewart, In Search of Ancient Roots: The Christian Past and The
Evangelical Identity Crises (London: IVP Books, 2017); and Remembering our Future, ed. by Walker
and Bretherton. This recovery project to resource Evangelicals has even moved to a resourcement for
Pentecostals with Gordon T. Smith, Evangelical, Sacramental & Pentecostal: Why the Church Should Be
All Three (Downers Grove, IL: IVP Press, 2017).

23 For example, my friend, and former Vineyard Church senior pastor colleague, who is now an
Anglican ordinand, writes about becoming a priest. See Daniel Warnke, “Practically Priest: Privileging
the Lived in Ministerial Training”, in Reasonable Radical, 164—179.

26 Since April 1967, when the first National Evangelical Anglican Congress (NEAC) met at Keele
University, many Evangelical Anglicans have been trying to work out if they are Evangelicals first and
Anglicans second, or vice versa; see Melvin Tinker, The Anglican Evangelical Crisis (Fearn: Christian
Focus, 1995).

27 For an example of a text that precipitated and catalysed the evacuation of church by many
Evangelicals, see James Thwaites, Church Beyond the Congregation: The Strategic Role of the Church in
the Postmodern Era (Milton Keynes: Paternoster Press, 2000). “Congregations are inherently evil and are
to be shaken off to enable Christians to engage fully in mission.” George Barna, the US Christian pollster,
vainly claimed that the fastest-growing group of Christians in the USA were those abandoning
congregational life for the fertile lands of missional engagement; see George Barna, Revolutions (Carol
Stream, IL: Tyndale House Publishers, 2005), 61—68. Recent research shows this constituency are in fact
the ‘Dones’ who cease to practice their faith with others, and whose faith collapses into the private God-
spaces of secular and consumer culture; see Josh Packard and Ashleigh Hope, Church Refugees:
Sociologists Reveal Why People Are Done with Church But Not Their Faith (Loveland, CO: Group
Publishing, 2015). Alan Jamieson’s research was one of the earliest studies and sample of ‘exiles’ of



Personally, I have found this Anglo-Catholic turn attractive in many ways. It seems
to result in an ecclesiology that makes more of church, not less of it. As I listen to my
peers describe their new Anglican ecclesial environs, they seem a little more able to resist
the false imaginations to faithful Christian living that I battle. Not that I am lionising their
church experiences, but I do perceive something about their Anglo-Catholic turn that
provides them with a funded resistance to the deforming forces that are the focus of my
thesis. There does seem to be a natural inclination for those from an Anglo-Catholic
tradition to be more alert to the disposition of bodies in worship, and culture and
theology.?® For I know that I do not want to end up within a post-ecclesial existence, a
place that seemingly makes nothing of church and capitulates completely to anomic
imaginations for life. These personal reflections lead me to realise that my research
project is inherently an ecclesial one. For my research problem is about the construction
and disposition of bodies, social bodies, and the organisational forces that come to bear
upon those bodies. Ultimately, my research project is about how the body of Christ is
instantiated through belief and practice in everyday life, in relationship to other social
bodies. My pastoral observations show that imaginations lead to practices and habits
which then orient and create the social realities of life. In other words, life is first imagined
before that imagination is then enacted. I want to know if my observations are correct and
how Evangelicalism has imagined and practised its imaginations. As [ now begin to move
from these anecdotes of my own experience, | have already started to frame these into my

initial research questions, that I now delineate further.

those done with church and permanently isolated with their faith, unable to form the commitments
required for community life, see Alan Jamieson, A Churchless Faith. Another study explored those
shifting from Evangelicalism to Rome, see Scot McKnight and Hauna Ondrey, Finding Faith, Losing
Faith: Stories of Conversion and Apostasy (Waco, TX: Baylor University Press, 2008).

28 For example, see Tom Beaudoin, Consuming Faith (Plymouth: Sheed & Ward, 2003), 79.
Beaudoin details how his Catholic experience of the mass oriented him instinctively to reflections on the
nature of human bodies in social and worship arrangements. Also, see the work of Catholic John F.
Kavanaugh, Following Christ in a Consumer Society (Maryknoll, NY: Orbis Books, 1981).



1.1.4 Resistance: Immune systems and pathogenesis

Luke Bretherton suggests that the church in terms of doctrine, belief and practice, can be
understood in terms of its contextual challenges, like an immune system. This immune
system defends against threats and adapts to new challenges.?’ I suggest his metaphor of
an immune system can be extended further into the mechanism of pathogenesis. The
church as a body in its contextual relationships, subject to immunological responses, often
results in sickness and disease. Pathogenesis is the biological mechanism (or
mechanisms) that give rise to the condition of disease. The term is also used to describe
the origins and development of a disease, and diagnosis of whether it is chronic or acute,
etc. With my ecclesial concerns, I find myself needing a similar diagnostic. For I am
trying to determine the mechanisms, origins, and conditions of ill health in the
Evangelical hody. I want to understand the development of the disorders in structure and
function by Evangelical ecclesiology, and what gave rise to the symptoms that my
pastoral experience has seen manifest, such as ‘the dispensing of religious goods and
services’.

The body of Christ is subject to interactions with environmentally mutating
pathogens. There is no pristine DNA-encoded form of church despite the claims of some
to the contrary.’® The church has always been a corpus mixtum in terms of theological
geography and especially in terms of its ‘biology’. I do not seek a ‘pure’ Evangelical
ecclesiology. But I do propose my Evangelicalism as having lost something of its initial
DNA where it was once better able to resist environmentally deforming interactions. I
want to recover some of the resistance genes, so to speak, of my Evangelicalism to
pathogenic mechanisms. My research therefore is initiated from an observed pathogenesis

between Evangelicalism in its relationship to capitalism. For now, similarly with my use

2 Luke Bretherton, “Beyond the Emerging Church,” in Remembering our Future, ed. Walker and
Bretherton, 50.

30 Martyn Percy, Shaping the Church: The Promise of Implicit Theology (Explorations in
Practical, Pastoral and Empirical Theology) (Abingdon, Oxon: Routledge, 2016), 165.



of the term Evangelical, I use the term capitalism, knowing that term needs defining, and
I note this for now as a methodological consideration to which I will attend later.

If I can make a suitable account and diagnosis of the pathogenesis within this
relationship, how might I then respond with resources that are internal to my own
Evangelical tradition and vision of the body of Christ? In short, my overall method and
aim is an account and diagnosis in the mode of ‘physician heal thyself’. For I make my
research in a dialogical as well as dialectical mode;*' I wish to be diagnosing and
repairing, rather than refuting and abandoning.

Having presented the main questions I intend to explore in the thesis, I now turn to
consider the method I will use to answer them. First, with John Milbank, I examine
whether capitalism in its relationship with Evangelicalism warrants my focus, and begin
an examination of the diagnosis of that relationship. Second, with the work of William
Connolly, I examine further the potential primary pathogenic mechanisms within that
relationship. Third, I consider how Evangelicals have addressed this relationship and the
suitability or lack thereof of their work for my research. Fourth, and finally, drawing on
the work of Peter Ochs, Nicholas Healy, and Martyn Percy, I then explain and confirm

my thesis method.

1.2 Evangelical Christianity: A new mutation of Protestantism?

Today then, Protestant Christianity may be functional for capitalism. But equally,
capitalism is functional for the logic of Protestant Christianity carried to a new extreme.

— John Milbank, “Stale Expressions”

31 By dialectical, I have in mind the method of Jacques Ellul’s, and his three levels of the
interpretive, which I will outline later in this chapter. Jacques Ellul, “On Dialectic,” in Clifford G.
Christians and Jay M. Van Hook, eds., Jacques Ellul: Interpretative Essays (Champaign, IL: University
of Illinois Press, 1981), 293-304.
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In 2008 Milbank produced his provocative paper, “Stale Expressions”.*? In it, he claims
that Evangelicalism has “consummated” a general Protestant tendency into a specific
relationship. That relationship is one where Evangelical Christianity and capitalism are
intensely functional to the logic of each other.?* Milbank does not define what he means
by Evangelicalism or capitalism in his short paper. His view is one of the harshest
critiques of the relationship between Evangelicalism and capitalism. If his intention was
to provoke, he succeeded with me. For it was reading his article that spurred me on to
consider my own research here, in part, to examine if his claims are true. My research
will show that his claims rest on an ignorance of Evangelicalism, and an unwillingness to

engage with readily available resources about Evangelicalism.

1.2.1 A Diagnosis: Commodification and voluntarism

For Milbank, Protestant Christianity and capitalism are not only mutually dependent on
each other, they are mutually constituent to each other. Within that symbiotic relationship,
something has recently emerged that is “quite simply a new mutation of Protestantism in
its mutually constitutive relationship with capitalism.”** For Milbank, that mutation is
Evangelicalism itself. If I parse that through my earlier suggestion of pathogenesis,
Evangelicalism becomes a disease, and manifestation of a symbiotic relationship with
capitalism.

Milbank goes further, insisting that Evangelicalism is where workers are
“expendable” and consumers are simply a means for “recycling resources” to maximise

profits. He writes, “There is only one business that can capitalise even this unavoidable

32 John Milbank, “Stale Expressions: The Managerialist-Shaped Church. A Call for the Parishes
of England to Rise up against the Powerful Usurpers of Their Canonic and Constitutional Authority,” in
Society for the Study of Christian Ethics: The Ideology of Managerialism in Church, Politics and Society
(Oxford: Wycliffe Hall, 2007), 121.

33 Although the above quote refers to Protestantism, Milbank’s article makes the claim that this
Protestantism has developed into Evangelicalism, which embodies this functional logic par excellence,
see Milbank, “Stale Expressions”, 117.

34 Tbid.
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point of transitional indifference [...] It is the trade in souls as perfected by Evangelical
Christianity.”* Capitalism in its nascence is “reciprocally” linked to the Reformation.
That reciprocal relationship develops and intensifies over time, until we arrive at the
situation today where “the point of Christianity becomes mainly the production of more
Christians.”3¢

The desire of Evangelical church communities to see others come to faith in Christ
emerges from a particular mechanism — the production of more Christians. Here we are
to understand the Evangelical desire to see others come to faith in Christ as being fused
with capitalism, where “Christianity is reduced to a readily graspable product.”*” For
Milbank, Evangelicalism is to be understood as an ecclesiology that intrinsically “further
perfects capitalist practice.”® There is no resistance, only a deep symbiosis between
capitalism and Evangelicalism. If true, this situation - this symbiotic relationship between
Evangelicalism and capitalism - has an internal logic and practice generated by the forces
and mechanisms of capitalism. Milbank points towards commodification as the mutating
mechanism at work. The desire to see others come to faith becomes a process of the
commodification of people’s souls. This commodification of souls prevents any move
from ““person as object to becoming person as subject.”* Here, the ‘redeemed person’ has
not surrendered anything of his identity, but instead he has increased his ‘freedom’ within
a market society to form his own identity.

It is this captivity to free market logic that allowed Evangelicalism with its appeal
through voluntarism to revive and spread itself so strongly.** We can understand Milbank
here to be claiming that previous growth of Evangelicalism was due to its captivity to the

logic of commodification in concert with a Protestant voluntarism. By voluntarism, one

33 1bid., 118.
36 Ibid., 119.
37 1bid., 120.
38 Ibid.
39 Tbid.
0 Tbid., 121.
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assumes Milbank, in taking aim at the Protestant origins of Evangelicalism, has in mind
a type of Weberian Protestant Work Ethic voluntarism.*! From Milbank, we are left with
the prognosis that this captivity now carries the DNA of Evangelicalism’s undoing,
generating captivity to the forces of ‘dispensing religious goods and services.’
Milbank’s account of the Evangelical body is a little like that of a pathologist. He
provides a diagnosis of a likely mechanism of disease. But he is unable to describe what
life and better health might be like for Evangelicals in their ecclesiology. Yet, like
Milbank, I am left asking - “what is going on here?”* What is going on in the confluence

of life in capitalism with the habits and practices of Evangelicalism?

1.2.2 Resistance and Capitulation: Re-Catholicisation and intensification

Milbank claims that the capitulation to the forces of commodification is only “half the
story.” The other half concerns two trajectories. First, an ongoing resistance and, second,
an ongoing capitulation.* The resistance is a continuation of and “generalisation of the
Oxford Movement.”** This is an educated Protestantism increasingly engaging in a
process of “re-catholicisation which has come to a higher valuation of the sacramental
and of the church as a spiritual society whose purpose is to be the body of Christ and not
simply to “bring people to the resurrected Jesus”, as if this reality could be encountered
outside sacramental and ecclesial mediation.”* This correlates with my own earlier
anecdotal observations of my peers, along with cited sources for an established reality, of
an Anglo-Catholic turn. Milbank also confirms my other observation concerning an
alternative post-church trajectory. He evidences this reality with refence to recent

ecclesial developments within the Anglican church of alternatives to any re-

41 Max Weber and Talcott Parsons, The Protestant Ethic and the Spirit of Capitalism, (Mineola,
N.Y: Dover Publications, 2003), 243.

42 Milbank, “Stale Expressions”, 118.

1bid., 122.

4 TIbid., 121.

4 Ibid., 122.
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catholicisation. Here, Milbank has “fresh expressions” in his sights. For “fresh

(X113

expressions” and ‘“mission-shaped church” run the risk of perpetuating an Evangelical
problem.*® That problem is the forming of church around further voluntarist behaviours
of the “like-minded, who associate in order to share a particular taste, hobby or
perversion.”*’ Within this, “the refusal to come out of oneself and go to church is simply
the refusal of church per se.”*® Milbank admits there is value to associations around
shared interests, but he does assert most forcefully that the “state of affairs” of
Evangelicalism in concert with capitalist practices is “manifestly evil” and is a substitute
for real embodied church and mission.*

Whilst Milbank’s claims align with some of my personal observations, they are
also jarringly disjunctive. Is Evangelicalism really so completely enmeshed within the
logic of capitalist practices that it is inherently evil? Beyond any hyperbole, I understand
Milbank’s claim to be ecclesial, and Anglo-Catholic. Is the body of Christ competing
against all other social bodies, and are all other bodies in relationship to the Body of
Christ the anti-Christ? Milbank’s assertion does lead me to an ecclesial question. Has
Evangelicalism resulted in an anomic existence that joins people directly to Jesus but not
to his body, the church? Does Evangelicalism have an ecclesiology that has colluded and
combined with the processes of commodification? Also, are there really only two
trajectories, as Milbank claims, where “mass and ¢€lite Protestantism are going in two

different directions”?>* Are my alternatives either an elitist re-Catholicisation, or a

continued mass market capitulation to market forces?

4 Ibid., 124.

47 Ibid.

“®Ibid.

4 Ibid., 127. For a more detailed assessment of Fresh Expressions, see Martyn Percy, “Old Tricks
for New Dogs? A Critique of Fresh Expressions” in Martyn Percy and Louise Nelstrop, eds., Evaluating
Fresh Expressions: Explorations in Emerging Church (Norwich: Canterbury Press, 2008), 27-39. Percy
reveals the obsession with the new, and rejection of any notion of previous understandings of the Church,
manifest through a continuation of the homogenous group unit principle. The suspicion is that bourgeois
niche self-interest funds much of the associations of these new groups.

50 Milbank, “Stale Expressions”, 122
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The Anglo-Catholic resistance to which Milbank points is an immediate ecclesial
challenge to my own Evangelical ecclesiology, where it seems I have to jettison my
Evangelicalism no matter what response I make. For Milbank seems to see the Anglo-
Catholic turn as a move away from Evangelicalism, and a response not just to capitalism
but to Evangelicalism itself. Even if Milbank is correct, and I have yet to test the validity
of his claims, his response is insufficient for my desired reparative. For Milbank himself
considers that resistance to the dislocating forces of consumer life within capitalism

“seems well-nigh impossible,” even for the re-Catholicisation to which he directs us.!

1.3 Cultural Despisers and Cultural Accommodators

There is certainly capitalism without Christianity. But my focus is on Christian-capitalist
assemblages ... Christianity and Capitalism have formed multiple assemblages, composed
partly of elements that impinge upon one another, partly those that are differentially
incorporated or infused info each other, and partly of those that exceed the reach of such
connections.

— William E. Connolly, Capitalism and Christianity, American Style

In the same year as Milbank’s article, 2008, Connolly produced his own work focussing
on a diagnosis of the dependence of Evangelicalism and capitalism to each other. Where
Milbank sees capitalism and Evangelicalism as mutually fused with each other, Connolly
instead argues that it is Evangelicalism which has deformed the nature of capitalism. I
now explore that claim and Connolly’s method, and correlate it further with Milbank. I

will show that neither account or method provides the diagnostic and reparative I seek.

1.3.1 Resonance and Resistance: The Evangelical capitalist resonance machine

Connolly, in Capitalism and Christianity, American Style, sets out to diagnose how the

“capitalist project” has been perverted and warped by its resonant relationship with

Sbid., 127.
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conservative right-wing Christian religious beliefs.’? “The premise, the drive and anxiety
informing this book™ is the deforming forces of late capitalism and how Christianity gave
rise to those forces.”* Connolly’s work “addresses elements of volatility in capitalism and
Christianity, as it also addresses resonances between them.”>* Connolly names this
intersection and resonance the evangelical-capitalist machine.>> More specifically,
Connolly claims that it is the relationship between the American Evangelical religious
right and capitalism that gives rise to a variety of pathological behaviours in that
relationship.>®

Connolly’s work, when first written, was provocative (rather like Milbank’s “Stale
Expressions™), giving rise to some significant and important responses in terms of
research projects and symposia.’” Connolly’s work animated some Evangelicals to begin
to explore what the real relationship between Evangelicalism and capitalism might be.>®
Indeed, my reading of Connolly alongside Milbank spurred on my own research interests,
and ultimately my project here. As my research has continued these last few years, [ have

noticed the responses to Connolly, after an initial flurry, have been rather scant.>

52 William E. Connolly, Capitalism and Christianity, American Style (Durham: Duke University
Press, 2008), xi—xii.

31bid., 9.

> Ibid., x.

33 Ibid., xi.

36 Ibid., 45. Connolly assumes a history and development of the relationship between American
Christianity and capitalism. For a more comprehensive history, which is a fascinating, insightful and, at
times, jocular assessment of Christianity in America, see Stephen J. Nichols, Jesus Made in America: A
Cultural History from the Puritans to the Passion of Christ (Downers Grove, IL: IVP Academic, 2008).
For an extremely extensive history of modern Evangelicalism in the US, see Matthew Avery Sutton,
American Apocalypse: A History of Modern Evangelicalism (Cambridge, MA: The Belknap Press of
Harvard University Press, 2014).

57 For example, see the symposium of the annual meeting of the American Political Science
Association, “Political Theology Network,” accessed 1st August 2017.
http://www.politicaltheology.com/blog/symposium-on-william-e-connolly. This led to several articles in
Political Theology as a response to Connolly, and Connolly himself countering those responses. See
William Connolly, “Capitalism, Christianity, America: Rethinking the Issues,” Political Theology, 12, no.
2 (January 2011): 226-236.

38 For example, see Mathew Guest, “Evangelicalism and Capitalism in Transatlantic Context,”
Contemporary British Religion and Politics, 4, no. 2 (2010): 257-299. Guest’s paper is a direct response
to Connolly.

59 A detailed search for accounts of Evangelicalism in relationship to capitalism show that very
few have been made. Despite its title, John Hayes’ 2012 article focuses on mid eighteenth-century pre-
Civil War Evangelicalism and the transmission of a type of Evangelical culture into present-day Southern
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Connolly is sensitive and alert to there being multiple forms of capitalism. He sees a
trajectory and development of various types of capitalism, where we have arrived at a
particular version today.®® This is late capitalism: “the latest incarnation of the capital-
Christian complex, finding active expression in the United States, is distinctive and
fateful in the danger it presents.”® Those ‘fateful dangers’ are something Connolly
spends little time delineating. His work begins with a short personal narrative on the
demise of labour unions and democratic capitalism.®> Other than this, he offers no
particular outline of the dangers he sees late capitalism as presenting. Indeed, he seems
ambivalent about capitalism itself, the first sentence of his work making that very claim:
“My relationship to capitalism [h]as long been ambiguous.”®* But he is less ambiguous
in wanting to “identity potential means by which to usher in new configurations” of
capitalism.®* He appeals for a vision of a new kind of capitalism, an “eco-egalitarian
capitalism.”®

My research problem does not seek a new form of capitalism, and I am perhaps
ambiguous like Connolly about various forms of capitalism. Central to Connolly’s
diagnosis is a contention that sits at the centre of my own research problem. For Connolly

claims that previously a religious ethos was able to resist the pathologies of early

capitalist consumption.®® Connolly determines that later manifestations of capitalism

US Evangelicalism; see John Hayes, “The Evangelical Ethos and the Spirit of Capitalism,” Perspectives
in Religious Studies, 39, no. 3 (2012): 205-217; and Brian Steensland and Zachary Schrank, “Is the
Market Moral? Protestant Assessments of Market Society,” Review of Religious Research, 53, no. 53
(2011): 257-2717.

Brian Steensland and Zachary Schrank’s 2011 paper is more helpful for my project, employing a
discourse analysis of market-related topics in two prominent Christian periodicals over a twenty-year
period. An extensive search of online recent thesis results in locating this one work of practical theology,
focused on the impact of brands and branding within Evangelical Christianity, see Chris Hodder, “Are
relationships with brands problematic or beneficial to Christian faith?”” (Unpublished Doctoral Thesis,
University of Derby, 2017).

60 Connolly, Capitalism and Christianity, 9.

81 Tbid., 9.

82 Ibid., vii-viii.

83 Ibid., vii.

4 Ibid., 9.

%5 Tbid., 117. In contrast for a defence of capitalism as the basis of liberal democracy, see Michael
Novak, The Spirit of Democratic Capitalism (Lanham, Maryland: Madison Books, 1982).

% Connolly, Capitalism and Christianity, xiii.
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emerged with forces that a religious ethos was unable to resist. An Evangelical ethos
developed through its resonance with capitalism, that was then unable to resist the

pathologies it had created in its relationship with capitalism.®’

1.3.2 An Embedded Ethos: Assemblages and countermovements

Connolly proposes that historical, ideological, and institutional variations of capitalism
are best understood through the methodology of assemblages. In other words, different
forms of capitalism exist due to varying cultural and contextual assemblages. In the
western world, in particular the USA, Connolly claims capitalism has created a particular
assemblage with US right-wing Evangelicalism.%® To understand this assemblage we
need to understand capitalist practices and the ethos embedded within those practices. It
is the practices of capitalism and the practices of Evangelicalism, in concert and
combination, that create a ‘“spiral of resonances”®. This concert is made through
‘assemblages’ of media, churches, cultural consciousness, and a “spiral of resonances”
that produce the Evangelical capitalist resonance machine.”

Like Milbank’s “Stale Expressions”, Connolly’s book was researched and written
just prior to the international credit crunch of 2007 and published as that was unfolding.”!
He later provided a response to critics of his book that pays heed to that credit crunch.”
Connolly suggests that the credit crunch did not cause a pause in the “evangelical-
resonance machine,” but rather led to an intensification and “re-kindling” of it.”> Here,

the claim is that all political economies have an embodied ethos within them. It is not that

7 Ibid., xiii.

%8 Ibid., 9-22.

8 Ibid., xi.

0 Ibid., xi.

" Mervyn King was governor of the Bank of England from 2003 to 2013. King provides a first-
hand account of how the credit crunch began in August 2007, see Mervyn King, The End of Alchemy:
Money, Banking, and the Future of the Global Economy (New York: W.W. Norton & Company, 2017).

2 William Connolly, “Capitalism, Christianity, America: Rethinking the Issues”.

3 bid., 228.
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capitalist markets have disembedded from any religious ethos, but rather that they have
taken their current shape from a new religious ethos provided by right-wing
Evangelicals.”* An embedding of a religious, and in particular Evangelical, ethos with
capitalism has taken place. Connolly relies on Max Weber in order to assert that the
Protestant Work Ethic is the ethos that was initially embedded in early capitalism.”
Pathologies of early capitalist consumption were constrained by that Weberian Protestant
Work Ethic and ethos. Where economists consider late capitalism to have become
disembedded from any religious ethos, Connolly would have us understand how the
Protestant Work Ethic mutated and intensified into the relationship between
Evangelicalism and capitalism with an embedded religious ethos.’® The Protestant Work
Ethic and issues of providence in creation are the basis for the resonances that these
beliefs have with the capitalist system. There is nothing original about Connolly’s claim
here, in linking certain forms of Protestant Christianity with capitalism.”’
Evangelicalism is not only incapable of resistance to any deforming forces of
capitalism; it is now the primary driver of those forces. It is here where Connolly contends

» 78 3 democratic and

that only through an alternative and “counter political movement,
left-wing visualisation of a new ethos, that capitalism might be redeemed.” In particular,
Connolly’s vision requires a “world without divine providence, a self-regulating market,
or consummate capacities of human mastery of the world.”®® Connolly has assumed that
capitalist markets are redeemable and need to be redeemed. He also presumes that this

liberal democratic vision stands in contrast to any Evangelical religious ethos. Connolly’s

boldest claim is aimed at questioning Evangelicals like myself, suggesting that those on

74 Ibid., xiii.

75 Ibid.

76 Ibid., 24.

"7 For example, see Guest, “Evangelicalism and Capitalism in Transatlantic Context,” 261.
8 Connolly, Capitalism and Christianity, xii.

7 Ibid., xiii—xiv.

80 Tbid., xiv.
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the edge of the “evangelical resonance machine” might connect with his vision.3! Taking
aim at Evangelicals is easy sport, as we have seen with Milbank. It does not do justice to
the complexity of how Evangelicals really relate to the world. Indeed, as already noted,
Connolly’s presentation of Evangelical Christianity is decidedly anaemic. Whilst
Connolly tries to show awareness of the various types of Christianity including
Evangelicals, he does very little to show an understanding of their internal visions and
aspirations.®? Instead he focuses on the epiphenomena of Evangelical worship practices
in concert with late capitalism. The understanding and nuance he displays for neo-liberal
non-Christians is not afforded for the object of his scrutiny — Evangelicals. Connolly’s
jump from Weber’s Protestant Work Ethic to the practices of Evangelicals today is also
insufficient warrant for his claims, and will not suffice for my own account.® I recognise
the secondary, i.e., epiphenomena, of Evangelical behaviours in capitalism, but I do not
recognise myself and my Evangelical peers in Connolly’s account of the ethos and nature
of Evangelicals. Evangelicals may well spring from a Weberian Protestant Work Ethic
and ethos and may also have a new ethos unable to resist the deforming forces of
capitalism. But how did Evangelicals arrive at that condition today, and has their ethos
lost all capability for resistance? Connolly does not provide an answer to that question.
Connolly is not seeking a non-religious ethos for his countermovement, just as he
is not looking for a Christian one. His ambivalence about Christianity is clearly expressed:
“The quickest way to put the point is therefore to say that the evangelical-capitalist
resonance machine both poses dangers to resist and expresses one symptom of a larger

condition to be addressed.”®* Christianity, whilst the problem, can also be serviceable as

81 Tbid., xiv.

82 For example, Guest reminds us of how Connolly presents Evangelicalism as a monolithic
block, unaware of its complexity and diversity, and is, for example, unable to pay heed to those
Evangelicals already resisting associations between Evangelicalism and capitalist markets. See Guest,
“Evangelicalism and Capitalism in Transatlantic Context,” 263.

8 Guest demonstrates how Connolly is heavily indebted to Max Weber for making those links
yet, having made that elucidation, remains overly indebted to Weber himself, see ibid., 261.

8 Connolly, Capitalism and Christianity, 64.

20



part of the solution. Connolly, for example, is grateful for the spirituality of his Christian
parents, for how spirituality and a Christian ethos can lead to healthy social
arrangements.® This, however, is my main problem with Connolly. In responding to
Connolly’s argument, I want to be alert to the origins and loss of resistance by my
Evangelicalism. But his vision is one that would ultimately denature Evangelicalism and
render it as something other than Evangelical. Indeed, he seeks to strip an Evangelical
ethos from its origins, beliefs, and practices, and redeploy it as a re-assembled useful
resource within a non-Evangelical imagination and horizon. And all this when he has not
understood Evangelicalism at all in terms of its origins, visions, and aspirations. Connolly
seems to have become himself captive to a logic of capitalism, in seeing Evangelicalism
simply as a resource to be cherry-picked for items that will support his democratic, left-
wing vision.

Connolly believes Evangelicals like me are “teetering on the brink” of a new
countermovement. That countermovement for Connolly is one where Evangelicals will
need to “affirm a world without divine providence, a self-regulating market, or
consummate capacities of human mastery of the world.”*® This “creed”, as he calls it, will
“activate positive political energy” for a countermovement.®” I am sure Evangelicals
might be willing to give up a belief in a self-regulating market and human mastery of the
world. But I venture that, like me, they are unwilling to accept a world without divine
providence and the involvement of God in his creation with his people. All those things
are, | suggest, inimical to Evangelicalism. Ultimately Connolly’s vision is one that wants
to make use of a Christian ethos, but not the person of Christ. He makes the all too

common mistake of not understanding how relationship with Christ is central to

85 Tbid., xv.
8 Tbid., xv.
87 Tbid., xiv.

21



generating Evangelical beliefs, practice, and ethos.®® Evangelicals are not going to give
up their belief in a Christ who entered materially and providentially into this world for
the sake of a new neo-liberal political vision. Or perhaps some already are, by engaging
in the post-church response I noted anecdotally, and that Milbank has registered.®

Milbank alerts us further as to why Connolly’s vision is faulty, or at least not one
many Christians can accept, let alone Evangelicals.”® All of Connolly’s vision can be
viewed as a claim to commitments within a theological horizon. Milbank does not
reference Connolly, but he certainly has in mind correlationist accounts such as
Connolly’s that seek to ‘out-narrate’ a Christian theology, i.e., vision and horizon. For
Connolly presents what Milbank would call an “idolatrous confinement” where a
Christian knowledge of God is reduced to a correlation with the ultimate needs of a neo-
liberal vision. Connolly’s vision is exactly the type Milbank warns about, one that is
reduced to a “sublimity beyond representation,” merely confirming ideas of an
“autonomous secular realm.””! Connolly would have me re-embed my Evangelical ethos
into a neo-liberal vision and horizon. This is impossible, for any attempt to do so leads to
the loss of any Evangelical ethos. For Connolly’s account is far from neutral, with its own
traditioned anti-theologies as extra-Scriptural authorities. And, as noted already,
Connolly has not understood what an Evangelical ethos is really generated by. Connolly
requires me to ‘update’ my Christianity to conform to his modern social theories and
imaginations.

Connolly, like Milbank, has little expectation for the efficacy of his own vision to

have any traction in the face of the strong deforming forces of capitalist consumption:

8 Even a symposium in response to Connolly, and the subsequent publication of responses, did
not see Connolly or his critics acknowledge the lack of account and understanding of the Evangelicals
Connolly has in his sights. See Connolly, Capitalism and Christianity.

8 There is now something of a post post-church movement, with some realising what they have
lost in engaging in projects similar to Connolly’s vision and horizon, for example, see Bouma,
Understand Emerging Church Theology.

% John Milbank, Theology and Social Theory: Beyond Secular Reason, 2nd ed. (Oxford:
Blackwell, 2006).

% Milbank, Theology and Social Theory, 1.
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“would capitalism be transfigured into something else if these activities and movements
acquired impressive momentum? I am not sure.”*> Connolly’s work does correlate with
that of Milbank, in so far as they both determine Evangelicalism (of a particular type) to
be intrinsic to capitalism. Like one trajectory from Milbank, Connolly sees the future of
thinking Evangelicals as lying outside of Evangelicalism. Again, I am left to ask: is my
only hope a move out and away from Evangelicalism, into an Anglo-Catholicisation with
Milbank, or into a post-church, left-wing political countermovement with Connolly? At
least Milbank offers a vision of an assemblage, so to speak, around the person of Christ
and His church. Evangelicalism is unable, within the accounts of Milbank and Connolly,
to respond to the problems of life in late-capitalist market societies because it is the root
cause of those problems, to be abandoned or mined as resources for something beyond
recognition. After being offered these two post-Evangelical countermovements, I am led
to ask: has anyone proposed and/or evidenced an Evangelical countermovement from an

understanding of Evangelicals by an Evangelical?

1.4 Evangelical Accounts of the Relationship

I now examine Evangelical accounts of the relationship with capitalism, made by Pete
Ward, Mathew Guest and Rob Warner. I will show the alternatives they provide to
Milbank and Connolly, how they confirm the need to make my own account, and how

they point towards a suitable method for that account.

1.4.1 Liquid Church: Further intensification of the relationship

Pete Ward, in his work Liquid Church, provides an account that contrasts starkly with

those of Milbank and Connolly.”* Milbank and Connolly seemingly despise the culture

%2 Connolly, Capitalism and Christianity, 145.
9 Pete Ward, Liquid Church (Carlisle: Paternoster Press, 2002).
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of capitalism and Evangelicalism. Ward, on the other hand, berates Evangelicals for not
having embraced the forces of capitalism, in particular commodification, more readily.
Ward goes so far as to claim, “I believe that commodification is essential to
Evangelism.””* For “rather than condemn the shopper as materialist Liquid Church would
take shopping seriously as a spiritual exercise.” Where the underwriting of
commodification by ecclesial practice is inherently evil for Milbank, according to Ward,
it is a theological necessity, and a vital ecclesial practice for the church. Ward is certainly
critical of the relationship between Christianity and capitalist markets, but his
countermovement is to embrace and further intensify that which Connolly and Milbank
delineate as the problem. Now, there are many reasons to take Pete Ward to task, not least
of which is his overzealous wholesale adoption and extrapolation of Zygmunt Bauman’s
liquid modernity for the construction of Liquid Church ecclesiology. Bauman is the first
to warn of the new totalitarianism and wickedness inherent to Liquid modernity, that
replaces the wicked in the Solid*. That wickedness is then subsumed and smuggled into
Ward’s Liquid Church thesis.

Ward’s claim is not that Evangelicals have failed to resist the formational forces of
modern life such as with capitalism, but rather that they have failed to connect and
integrate with those forces and mechanisms of modern life.”” Ward would have
Evangelicals further correlate with the imaginations and relationships of modern life, and
not try to resist them.”® Furthermore, a theological description of church can and should
be mapped directly against contemporary “sociological descriptions of contemporary
economic life”, such that the shape of church should be determined by the socio-logic of

those forms of contemporary economic life.”” This is what Ward imagines as ‘Liquid

%4 Ibid., 63.

% Ibid., 75.

% Zygmunt Bauman and Leonidas Donskis, Moral Blindness: The Loss of Sensitivity in Liquid
Modernity (Cambridge: Polity Press, 2013).

%7 Pete Ward, Liquid Church, 4.

% Ibid., 3-4.

P Ibid., 11.
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Church’, whereby it is not that Christianity has conformed too closely to, and set the
agenda for, contemporary economic life, but rather it is that church has not gone far
enough in accommodating to the possibilities of our new “network” society.!%

For Ward, there is a “resonance” between church and the “sociological theory of
consumption” that necessitates church as ‘Liquid Church’ to conform to this social
theory, such that it “must emerge from a connection to the spiritual desires and
preferences of those who are so far outside of Church life.”!°!. For Ward, it is individual
participations around cultural imaginations that give rise to its collective forms.'"? Ward
pits what he sees as organised church, with congregations and services as being
“institutional” and directly against ‘Liquid Church’. For Ward, it is the imaginations of
modern network society that produce participation and emerging social relationships and,
ultimately, ‘Liquid Church’, and those stand contra the imaginations of the “institutional
church”, or “institutional box” as he calls it. '*?

This is rather troubling and appears to be a de-ecclesial move by Ward. His
trajectory is one where ecclesiology is solely about individual relationship to Jesus; that
then takes any and every form it wants to around imaginations for life in modern culture.
Ward is not alone in making such de-ecclesial moves. Alan Hirsch and Michael Frost, in
a book popular with a wide segment of Evangelical church leaders, The Shaping of Things
to Come, want to place relationship with Christ as prior to any notions of church.!* For
Hirsch, Frost, and indeed Ward, mission for Christians comes solely from individual
relationship with Christ, not the church. This approach leads rather tragically to all

notions of church being subject to the anomic imaginations of isolated consumers, where

100 Thid., 11-12.
101 Thid., 12.
102 Thig,

103 Thid,

104 Thid., 209.
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the forms of the church are completely dispensable by individuals.!% There is also an
epistemic problem that contributes to this issue that “depends upon the epistemological
priority of the individual thinking self.” This self sees no place for the existing church as
a social context to learn the stories and language of Christian faith.! Can we really
separate the body of Christ from the person of Christ in social realities in this way? Or
another way to ask this, is the body of Christ a free for all, with no shape, texture, or
delineation, save the imaginings of whatever modes of culture give shape to it? Ward tries
to offer a theological imagination for ‘Liquid Church’ but expresses it as one that needs
to inhere and map against the contours of modern culture. Here, he also seems to have
fallen foul of the warning by Milbank concerning how social theory is already a theology,
and from that, how any imaginations for ecclesiology are already replete with theological
commitments.!” Why should the body of Christ take its ordering from other social
realities, rather than take its priority from the person of Christ and the body of Christ, the
church?

Ward, Connolly, and Milbank have offered me two polarities for my thesis
problem. The despising of culture on the one hand, or extreme accommodation to culture
on the other. Ultimately Pete Ward may be the logical conclusion to, and manifestation
of, the observed problems of my Evangelical ecclesiology, and an embodiment of
Milbank’s thesis. Is there something between these accounts? A via media that offers an
understanding of Evangelical Christianity better nuanced with regard to its relationship
with capitalist markets? And would such a via media enable me to perceive alternative

ecclesial practices that neither overly refute the market nor accommodate it, whilst taking

195T have taken Hirsch and Frost and this position to task in more details in, Jason Clark,
“Consumer Liturgies and their Corrosive Effects on Christian Identity,” in Church in the Present Tense,
ed. Kevin Corcoran (Grand Rapids, MI: Baker Publishing, 2011), 45.

196 David Fitch has outlined this problem, see “Missio Alliance,” accessed 10" April 2018,
http://www.missioalliance.org/missiology-precedes-ecclesiology-the-epistemological-problem/.

107 For a summary of this thesis by Milbank, see Fergus Keer, “Simplicity Itself: Milbank’s
Thesis,” New Blackfriars, 73, no. 861 (1992): 307, and Milbank himself, John Milbank, Theology and
Social Theory, 382.
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seriously critiques of the church and market? Could such accounts also respond to the
claims by Milbank, Connolly, and Ward, attending to the issues of commodification, and
assemblage by Evangelicalism with capitalism, but by continuing to be inherently

Evangelical? It is to that possibility that I now turn.

1.4.2 Congregational Studies and Historical Accounts

Pete Ward’s proposal is made without any concrete observations of Evangelical life.
Indeed, he goes so far as to claim his proposed ecclesial countermovement of Liquid
Church is an “imaginatory exercise.”!?® Milbank and Connolly also have no substantive
account of lived Evangelical life to warrant their claims. There is a danger in the making
of such imaginary accounts, to which, ironically, Pete Ward is attentive with his later
work. A danger where “we are prone to a sleight of hand that appears to make social
theory appear to be a description of social reality — which of course it is not.”'% Ward
seems to have fallen prey to this own sleight of hand. Accounts from social theory and/or
theology must correlate with concrete lived realities if they are to attend to my research
problem. It will not suffice to propose hydroponic ecclesiologies that are not rooted in
social reality. Indeed, my intuition, subject to further work in this thesis, is that these
imaginary ecclesiologies are epiphenomena of the pathogenic mechanism of
commodification. The generating of more and more fanciful ideas of what church should
be, is a manifestation of the very pathogenesis I am seeking to address.

So where have others made accounts — concrete accounts — from observations of
Evangelical Christianity in its relationship to capitalism? Eve Poole provides an account

of views by the Anglican church on recent forms of capitalism. Her account is partially

108 pete Ward, Liquid Church, 3.
109 pete Ward, “Introduction,” in Perspectives on Ecclesiology and Ethnography, edited by Pete
Ward (Grand Rapids, MI: Eerdmans, 2012), 4.
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attentive to the Evangelicalism within Anglicanism.!!” Then there are specialist studies,
such as the work of Stewart Davenport. He concentrates his account on the relationship
of North American Evangelical Protestant Christians to capitalist markets between 1815
and 1860.!"! There are, in addition, some rather dated works like that of Craig Gay on
earlier forms of capitalism.''? A more recent work closer to Evangelicalism, but certainly
not by self-identified Evangelicals, has been written by Peter Block, Walter
Brueggemann, and John McKnight.'"® There are also two Grove Booklets by Peter
Heslem, one before the 2007 credit crunch and one as a response afterwards.''* The earlier
of these sets issues of globalisation against an Evangelical biblical story. The latter
explores faith and enterprise. This small foray is very limited and presages the need for
more detailed accounts. Indeed, not only can award-winning books on Evangelicalism
written by academics fail to define Evangelicalism, they can also be written on the
cultural captivity of Evangelicals with scant reference to the forces of capitalism.'"

It seems that accounts made by Evangelicals intramurally in order to understand
Evangelicalism in relationship to capitalism, are rather rare. Capitalism may be the water
that Evangelicals swim in and fail to notice, let alone question. There have been several

works by those close to Evangelicalism who take Evangelicalism to task. But these works

110 Poole provides an account of Anglican theological assessments of late capitalism. However,
her sources are useful for our account, in particular in highlighting the work of Peter Sedgwick. See Eve
Poole, The Church and Capitalism (Basingstoke: Palgrave Macmillan, 2010).

! Stewart Davenport, Friends of the Unrighteous Mammon: Northern Christians and Market
Capitalism, 1815-1860 (Chicago, IL: University of Chicago Press, 2008).

2 Despite the title of his work, Craig Gay’s account is now somewhat dated and provides only a
brief historical account of the development of capitalism and Evangelicalism, with a sociological reading
of North American Evangelicals in their relationship to capitalism through the lens of democratic and
republican politics, in reaction to the forces of secularisation in the mid-to later-20th century. His account
is useful for us with regard to the interactions of Evangelicals within secular forces, but is limited by its
specific US-centric political reading. We are looking for a much broader account of Evangelicals within
the North Atlantic context and capitalism. See Craig M. Gay, With Liberty and Justice for Whom?: The
Recent Evangelical Debate Over Capitalism (Grand Rapids, MI: Eerdmans, 1991).

113 peter Block, Walter Brueggemann, and John McKnight, An Other Kingdom: Departing
Consumer Culture (Hoboken, NJ: Wiley, 2016).

114 peter S. Heslem, Globalization; Unravelling the New Capitalism (Cambridge: Grove Booklets,
2002), and Transforming Capitalism: Entrepreneurship and the Renewal of Thrift (Cambridge: Grove
Booklets, 2010).

115 Soong-Chan Rah, The Next Evangelicalism, 50. Rah has one sole reference to the forces of
capitalism in relationship with Evangelicalism.
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often present a simplistic notion of the modern church being a capitulation to some
monolithic notion of Christendom, and a call to ecclesiologies formed around social and
cultural landscapes.!''® Despite their claims of how the church has capitulated to culture,
my intuition, subject to my research here, is that these works are themselves deeply
flawed as expressions of accommodations to capitalism imaginations.

Some accounts made of Evangelicalism in its developments within broader cultural
relationships are closer to my situation. One such account is from Guest, who has made
a substantive study of Evangelicalism in its relationship to modern culture, including
capitalism.'’” He then built on that work to make a more specific account of
Evangelicalism’s relationship with capitalism that was in part a rejoinder to Connolly’s
work.'!® In surveying the sources that Guest uses for his account, the lack of references
to other accounts by Evangelicals of the relationship of capitalism to Evangelicalism is
striking.!"” Guest makes use of nearly 50 sources, none of which are accounts of the
relationship between Evangelicalism and capitalism. Moreover, where his sources deal
with the relationship of Christianity to capitalism, they do so from within a broader
methodology of spirituality (or religion generally), and of cultural formation. Guest has
one single source to account for the origins and development of the relationship of
capitalism with Evangelicalism. That source is Weber’s, The Protestant Ethic and the
Spirit of Capitalism.*° And that is despite Guest asking us, as I have already observed,
to note how Connolly relies too heavily on Weber’s account of the Protestant Work
Ethic."””! Guest’s slightly earlier and more extensive work in providing an account of

Evangelicalism and its relationship to contemporary culture, makes use of over 260

116 For example, see John Drane, The McDonaldisation of the Church (London: Darton, Longman
& Todd, 2000) and John Drane, After McDonaldisation (Grand Rapids, MI: Baker Academic, 2008).

7 Mathew Guest, Evangelical Identity and Contemporary Culture: A Congregational Study in
Innovation (Milton Keynes: Paternoster, 2007).

118 Guest, “Evangelicalism and Capitalism in Transatlantic Context.”

19 1bid., 277-279.

120 Guest, Evangelical Identity and Contemporary Culture, 257.

12 Guest, “Evangelicalism and Capitalism in Transatlantic Context,” 261.
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sources.'?? These sources demonstrate a similar lack of accounts of how capitalism relates
to Evangelicalism. Again, Weber’s Protestant Work Ethic is the sole account to
understanding Evangelicals in relationship to capitalism.!??

Guest makes use of David Bebbington’s historical account of Evangelicalism.'**
He highlights that, whilst Bebbington’s account is expansive and extensive, it does not
consider the relationship of Evangelicalism as it developed within capitalism. Bebbington
himself is primarily concerned with Evangelicalism’s interactions with the
Enlightenment, and goes so far as to dismiss the need to understand how Evangelicalism
relates to capitalism.!?> Guest further claims that a complex and multifaceted exploration
of the broader “social phenomena” of Evangelicalism is still yet to be made. For example,
he notes a need for understanding the development of Evangelicalism in relation to the

social anxieties of the new leisured and middle classes with emerging capitalist

cultures.!?°

1.4.3 The Protestant Work Ethic: A continued dependence on Weber

In searching for additional intramural accounts of Evangelicalism and its relationship to
various cultural settings, we find that Warner offers a more extensive work.!?” Warner’s
account is very close to the context of my thesis, taking in my own wider Evangelical
community, and that of my own church denomination. Warner cites over 700 sources for

his impressive account of Evangelicalism.!?® Yet, as with Guest and others, the only

122 Guest undertook a study and survey of two Evangelical congregations within the same Church,
St Michael-le-Belfrey in York. Guest evidences manifestations similar to my own observations of the
forces of capitalism at work in the worship life and practices of Evangelicals. See Guest, Evangelical
Identity and Contemporary Culture.

123 Ibid., 242-255.

124 David Bebbington, Evangelicalism in Modern Britain: A History from the 1730s to the 1980s
(London: Unwin Hyman, 1989).

125 Bebbington, Evangelicalism in Modern Britain, 272.

126 Guest, Evangelical Identity and Contemporary Culture, 23-27.

127 Rob Warner, Reinventing English Evangelicalism, 1966-2001: A Theological and Sociological
Study (Milton Keynes: Paternoster, 2007).

128 Warner, Reinventing English Evangelicalism, 249-276.
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explicit account of Protestant Christianity and capitalism within these sources is made
with Weber. Warner does highlight, as does Guest, some accounts from people outside
Evangelicalism within methodologies of religion and culture, where the dynamics of
marketplace and religion feature.

This lack of accounting is significant. For example, Warner examines how
Evangelicals have pragmatically used the tools of marketing available in late-capitalist
market societies, such as Alpha, in response to cultural factors of the Enlightenment and
existentialism. But he does not explain how Evangelicals ended up making use of
capitalist practices like marketing. Warner is important because he confirms my
observations of how Evangelicals have indeed taken up the tools of capitalism for the
propagation and experience of faith. But we are left needing to understand how and why
that state of affairs occurred.!? It is in the work of Bebbington that Warner (like Guest)
finds his understanding of Evangelicalism, and of the cultural factors for understanding
the nature of its larger social context.!3® This reliance on Bebbington may have led to a
lack of consideration of capitalism.'!

It would seem that those who have surveyed Evangelicalism up close confirm the
need for my account. My work may be seen in part as an extension and broadening of the
work begun by Guest and Warner. Having established the need for the making of my own
account, I now outline the method I will use. I first highlight methodological issues

integral to this work, before then outlining the structure of the rest of my thesis.

129 For a thorough assessment of how Alpha is both a product of capitalist possibilities and
simultaneously a creative response to them, see Stephen Hunt, The Alpha Enterprise (Farnham: Ashgate,
2004). For other extensive assessments of Alpha, see, Andrew Brookes, ed., The Alpha Phenomenon:
Theology, Praxis and Challenges for Mission and Church Today (Peterborough: CTBI Publications,
2007); and Chris Hand, Falling Short?: The Alpha Course Examined (Epsom: Day One Publications,
1998).

130 Whilst Warner sees himself building upon the historical account of Bebbington, he does claim
to modify Bebbington’s thesis, ibid., 20.

131 Bebbington is dismissive of the influence of capitalism upon Evangelicalism; see Bebbington,
Evangelicalism in Modern Britain, 272. We shall return to this when we review Bebbington in detail.
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1.5 A Contested Tradition: Locating the research method

...evangelicalism, we contend, is strong not because it is shielded against, but because it is
— or at least perceives itself to be — embattled with forces that seem to oppose or threaten
it. Indeed, evangelicalism, we suggest, thrives on distinction, engagement, tension, conflict,
and threat. Without these, evangelicalism would lose its identity and purpose and grow
languid and aimless.

— Christian Smith and Michael Emerson, American Evangelicalism: Embattled and Thriving

I established earlier how we might understand the interactions of Evangelical beliefs and
practices within contextual challenges as being like the immune system of a body
interacting with environmental factors. I also assume that a contestation of identity within
changing environmental conditions is the nature of all Christianity. In other words,
Christianity is always contested, and Evangelicalism is especially so, because it has
thrived on contestation for its genesis and formation. Christian Smith highlights this
internal orientation of Evangelicals, as active engagement towards the world.!3?
Evangelicals, institutionally and individually, have an innate capacity and ability to re-
negotiate their identity within changing cultural environments. In other words, as Guest
notes from Smith, “Evangelicals do accommodate their position in response to cultural
change, but part of this process of accommodation involves a revitalisation of Evangelical
identity, not least by focusing on new sources of opposition.”'** There are, however,
others like D. A. Carson who contest strongly for a givenness to Evangelicalism that does
not allow for any renegotiation of convictions and boundaries.'** Warner has taken claims
like Carson’s to task.'’> Warner has demonstrated how Evangelicalism is indeed a
contested and renegotiated tradition, such that a recent form of Evangelicalism (the very

kind D. A. Carson seeks to underwrite as a pure Evangelicalism):

132 Christian Smith and Michael Emerson, American Evangelicalism: Embattled and Thriving,
(Chicago, IL: University of Chicago Press, 1998), 88.

133 Guest, Evangelical Identity and Contemporary Culture, 16.

134 Donald A. Carson, “Domesticating the Gospel,” The Southern Baptist Journal of Theology 6,
(Winter 2002): 82-97.

135 Warner, Reinventing English Evangelicalism, 35.
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has unconsciously assimilated a neoplatonic theism, a Reformation forenso-centric
soteriology, a Pietist individualism, and enlightenment epistemology and a pre-critical
tendency to literalism, then Evangelicalism is a complex construct of historical theology,
formulated through an often unperceived interaction with its cultural setting, rather than ...
a confident and un-reflexive formulation, unadulterated, timeless, and universally
applicable distillation of the Gospel of Christ.!3¢

Bebbington has provided the most detailed and widely accepted historical account of the
development of Evangelicalism in Britain to date.'”” Even a cursory reading of
Bebbington reveals the concrete history of Evangelicals as one of cultural
accommodation, resistance, and revitalisation. *® There is no pristine form and singular
Evangelical tradition to transmit unsullied by new and emerging cultures. This leads to
further methodological considerations that flow from notions of contestation and re-
negotiation. For I am encouraged about the possibility of my own reparative account by
the observations of Smith, Guest, and Warner that Evangelicalism engages and revitalises
itself through ‘self-critique’. I locate my method within this Evangelical horizon of ‘self-
critique’, as I reconceptualise in order to revitalise, rather than repudiate, my Evangelical

tradition.'®

1.5.1 Blueprint Ecclesiologies and Reparative Reasoning: Rootlessness versus
indebtedness

...theodramatic ecclesiology is not governed by the blueprint criteria of completeness,
normativity, universal application and systematic coherence. Rather is it judged by how
well it promotes the church’s practical coherence with the principle laid down by Paul, that
the church should boast in the cross of Jesus Christ, and only in the Cross of Jesus Christ.
Its assessment is therefore in terms of how well it fosters the church’s truthful witness and
its members’ discipleship within this particular context, as well as its practical prophetic
force and application within a particular scene of the theo-drama.

— Nicholas M. Healy, Church, World and the Christian Life: Practical-Prophetic Ecclesiology

136 Ibid., 35.

137 Again, for a more recent history that covers the USA, as well as the UK, see the five-volume
History of Evangelicalism Series, edited by David W. Bebbington and Mark A. Noll.

138 Bebbington, Evangelicalism in Modern Britain.

139 Warner, Reinventing English Evangelicalism, 14.
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Nicholas Healy articulates a theodramatic horizon for ecclesiology as part of his broader
project of a “practical-prophetic ecclesiology.”'*’ For Healy’s theodramatic is
performative, and a method to judge the ecclesial faithfulness of those performances. This
method of ecclesial assessment attends to the concrete nature of the church, to enable the
church to make performative responses to such assessments. “Ecclesiology’s main
function is to help the church respond as best it can to its context.”'*! I am making my
own ecclesial assessment in a similar vein, of the failings of Evangelical ecclesiology in
the particular context of life in capitalism. I do so in order to make a reparative response,
i.e., how Evangelicals might live more faithfully to their theological visions and horizons.
Healy reminds us that ecclesiology all too often becomes something other than a
performative response, reduced instead to highly systematic and abstract theory “focused
more upon finding the right things to think about the church rather than oriented to the
living, rather messy, confused and confusing body that the church actually is. It displays
a preference for describing the church’s theoretical and essential identity rather than its
concrete and historical identity.”'*?> My goal is not to define correct ecclesiological
method, but to broaden more concrete forms of ecclesiological method and reflection. '
In order to talk about the concrete church, it is also important to know what that is not. It
is not the empirical church versus its theological ideal, “an ecclesial equivalent of
Nestorianism.”'** Neither is it understanding the church as a solely human production
and activity, which is ecclesial Ebionism.!* In short, it is not about the transmission of

theories to others, which are, or might one day, be put into practice.'*® For the church is

140 Healy draws directly and heavily upon Urs von Balthasar and his ideas of theodramatic theory.
This theodramatic theory makes possible a theological description of the church that is not abstract, and
also acknowledges the sinfulness of the church, see Chapter 3, ‘A Theodramatic Horizon’, in Nicholas M.
Healy, Church, World and the Christian Life: Practical-Prophetic Ecclesiology (Cambridge: Cambridge
University Press, 2000).

14! Healy, Church, World and the Christian Life, 22.

142 Tbid., 3.

3 1bid., 4.

144 For this is to split the church into a human part and a divine part, ibid., 4.

1% The denial of any divine nature, ibid.

146 Tbid.
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about a distinctive way of life lived around the person of Jesus Christ: “its life takes
concrete form in the web of social practices accepted and promoted by the community as
well as in the activities of its individual members.”!*’

This can be overlaid with those ecclesial responses that convey vociferous
commitments to anything other than any previous church way of life, for a post-church
life as ‘hydroponic ecclesiologies’. Post-church ecclesiologies are in actual fact far from
rootless, and are deeply embedded in commitments to social, political, and consumer
imaginations and horizons. One suspicion my thesis will test, is that the root system to
post-church ecclesiologies is planted deeply in the soil of capitalism, and that a
celebration of the self, nurtured in previous Evangelical worship environments, has
continued along a logical trajectory in capitalism into unfettered agency. Those once ‘God
made’ in their worship now make God in the image they require for the way of life they
desire, a way of life free from the inconveniences of shared commitments with others.
The inability to admit and commit to any shared ecclesial horizon of the church in history
is part of the pathogenesis I am looking to diagnose and respond to. For many post-church
people, a definition of ecclesiology is not just difficult, it is psychosomatically painful.!*3
My thesis will explore if and how consumer culture has trained people into a solipsistic
existence which leaves them unable to engage in the relational commitments necessary
for the “miscible” nature of Church life.'* To engage in church with others is to induce
existential angst about violating the self of consumer agency. Many are unable to describe

themselves in terms of any identity located in and with others, and are trapped looking in

the mirror of their own reflection for ecclesial commitments. Percy discerns and

147 By practices, Healy has in mind David Kelsey’s definition of “practice” from To Understand
God Truly, p.118, that is based upon Alasdair Maclntyre, After Virtue, (London: Bloomsbury Academic,
2011), and Charles Taylor’s Sources of the Self: The Making of the Modern Identity (Cambridge:
Cambridge University Press, 2006). See Healy, Church, World and the Christian Life, 5.

148 Martyn Percy observes how Fresh Expressions have one thing in common; the avoidance of
the word ‘church’, because “Church is boring, cumbersome, institutional, messy and difficult.” Martyn
Percy, Shaping the Church, 78.

199 For an understanding of the phrase “miscible life of church,” see ibid., 78.
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diagnoses such ecclesial manifestations and phenomena as a kind of “sacralised
narcissism.”!>

This modern problem of systematised accounts of church, separated from the
complexities of concrete everyday life, is the construal of blueprint ecclesiologies." !
Such blueprint ecclesiologies are overly systemised theological construals of the church
into idealised “supermodels” of ecclesiology.!>? The primary concern here is with how
these accounts are funded by modern modes of thinking and commitments into abstracted
visions of church. Healy almost certainly does not have in mind in his writing the rank-
and-file of Fresh Expression post-church practitioners in the UK. But the shoe does fit,
so to speak, with the endless proposals about what church should be, by those incapable
of performing those idealisations.!”> For these idealised visions of “blueprint
ecclesiologies” can never live up to any concrete and quotidian realities of church life.!>*
We saw how Ward’s ecclesial account was self-consciously made as an “imaginatory
exercise.” Ward’s ‘Liquid Church’ is, in some regards, an exemplar of a “blueprint
ecclesiology.”

A contrast to such “blueprint ecclesiologies” might be found with Peter Ochs
notion of “reparative”. Stephen Kepnes draws on the “reparative” method of Peter Ochs,
and claims there is a place of respect for our forebears: “Since our times are different,
there is no reason to assume that our forebears’ solutions will necessarily be ours. At the

same time, we need not throw everything out and start again but instead, we must adapt,

change, and ‘repair’ the wisdom of our mothers and fathers so that it works more

150 Percy has in his sights here Fresh Expressions, and makes a similar correlation with Milbank to
my own, see Percy, Shaping the Church, 76-77.

5! Healy, Church, World and the Christian Life, chapter 2, “Blueprint Ecclesiologies.”

152 Healy, Church, World and the Christian Life, 32.

153 See Percy, Shaping the Church, 68—69 for an overview of a tranche of new ecclesial groups
whose self-narrations fit my categorisation here of ‘hydroponic ecclesiologies’.

154 This reminds me of a friend, part of a Fresh Expressions in London. When I asked him about
the progress of their church planting after two years of work by his team, his response was that they were
closer to an idea of what church should be, and might be ready to try something in the future.
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appropriately for us.”!> We can assume those forebears sought to respond to their own
contexts as best they could. We can take their wisdom and make our own responses. In
other words, we do not need to throw the baby out with the bathwater.'*® Ochs’s
“reparative” method would also have us consider Evangelicalism as a communal process
of suffering in changed conditions, where beliefs and practices are performed and re-
narrated to provide a healing response to the problems of emerging capitalist society.
Ochs’s method also invites us to consider how an examination of the habits and practices
of Evangelicals might provide a ‘“thick” description of identity formation and
socialisation.!>” For Ochs, “thinking properly happens after a group performance of
thinking and acting to re-describe, organize, and map what just happened.”!>® With Healy
and Ochs, we might understand the development of Evangelicalism as a communal
process of suffering within changed conditions — particularly that of emerging late
capitalism — a location where beliefs and practices are performed and re-narrated to

provide a healing response to problems of faithful living in that context.

1.5.2 Ambiguity, Possibility and Intelligibility: Establishing definitions, terms and
limitations

Having established the context, need and the dialogical mode of my project, it is time to
face the most challenging aspect for my research method, that readers have no doubt
already been asking. How can I make a meaningful account of such broad domains, i.e.,

Evangelicalism and capitalism? How do I undertake such a task without ‘biting off more

155 Stephen Kepnes distils and summarises Peter Ochs’s method of ‘reparative reasoning’ in Steve
D. Kepnes, “Peter Ochs: Philosophy in the Service of God and the World,” Modern Theology 24, no. 3
(2008): 499-503, 499. Ochs is a Jewish Pragmatist theologian whose work is hard to categorise, but
straddles the fields of theology, philosophy, and ethics.

156 Many consider this methodology of Ochs to be too conservative, too unwilling to repudiate
things that ought to be repudiated. For example, James K. A. Smith takes Ochs to task for failing to
repudiate and critique modernity. See James K. A. Smith, “How Religious Practices Matter: Peter Ochs’s
‘Alternative Nurturance’ of Philosophy of Religion,” Modern Theology 24, no. 3 (2008): 469-478.

157 Smith demonstrates how Ochs’s reparative method can be used for such descriptions and
accounts of communities. See Smith, “How Religious Practices Matter,” 472—473.

158 Thid.
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than I can chew,’ so to speak? How can I talk intelligibly about these two territories,
without absurd reductions and inappropriate extrapolations from the broadly general to
the specific? This challenge is not unique to my work; others have faced it with their
research.

For example, in practical theology it is common to undertake a study of one or two
congregations, then to extrapolate from that across all of Evangelicalism.!>® Guest
undertook his PhD work with such a study of one church community. Of course, it is
impossible to extrapolate from one congregational study against all of Evangelicalism, to
move from the specific to the general so readily. But it does not make the attempt invalid
or unwarranted, or unhelpful. In a similar vein, Warner completed his historical account
as his ‘case study’ of Evangelicalism.!®® Warner’s ‘case history’ spans a very particular
period of time, with a particular focus on a recent transformation of British
Evangelicalism. Even with Warner’s focus on the period of 1966-2001 and English
Evangelicals, he comes in for immediate criticism for not paying attention to
Evangelicalism in its wider nature and instantiations. There is a necessary paucity to his
historical account, something I suspect Warner would be the first to admit.!*' One is left
wondering how to speak about Evangelicalism if one must ‘boot up’ a complete history
and account of Evangelicals, let alone then bring Evangelicalism into contact with any
particular domains for examination. Those expert in congregational studies like those of

Guest, and mixed method accounts like those of Warner’s, are mindful of the potential

159 Guest is a key example of this method, see Guest, Evangelical Identity and Contemporary
culture.

160 Warner’s successful PhD details this historical method in “Fissured Resurgence,
Developments in English Resurgence Pan-Evangelicalism 1966-2001” (PhD Thesis, Kings College
London, 2007). This PhD thesis was later edited into the book Reinventing English Evangelicalism.

161 For example, see Christopher Cocksworth, review of Rob Warner, Reinventing English Evan-
gelicalism 1966-2001: A Theological and Sociological Study (Milton Keynes: Paternoster, 2007); Guest,
Evangelical Identity and Contemporary Culture, 222-224.
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and limits of their methods.'®? If they have been able to do so, it cannot be beyond the
reach of my project to do likewise.

David Martin is helpful here, in facing head-on these methodological constraints I
face. For Martin claims that in trying to present any accounts of “modern ecclesiologies”,
we are always forced into ambiguous usages of conceptions and deployments. However,
such ambiguity often reveals the “actual situation” in which church communities interact
with other social bodies and forces.'®® My account will by necessity incorporate such
ambiguity when seeking to describe Evangelicalism in relation to capitalism, just as all
other robust accounts have to. Martin would say the ambiguity of my account carries with

it the possibility of revealing something that overly focussed accounts cannot make.

1.6 Map Making: Research and thesis design

“That’s another thing we’ve learned from your Nation,” said Mein Herr, “map-making. But
we’ve carried it much further than you. What do you consider the largest map that would be
really useful?”

“About six inches to the mile.”

“Only six inches!” exclaimed Mein Herr. “We very soon got to six yards to the mile. Then
we tried a hundred yards to the mile. And then came the grandest idea of all! We actually
made a map of the country, on the scale of a mile to the mile!”

“Have you used it much?” I enquired.

“It has never been spread out, yet,” said Mein Herr: “the farmers objected: they said it
would cover the whole country, and shut out the sunlight! So we now use the country itself,
as its own map, and I assure you it does nearly as well.”

— Lewis Carroll, Sylvie and Bruno Concluded: Fully Illustrated Edition

I am building an eclectic method to identify the pathogenesis of Evangelicalism within
capitalism. The rest of this thesis chapter now explains and justifies that method and
research design. If I am to find a resistance gene within Evangelicalism, then I will need
to make a map. Map-making is the over-arching concept for my thesis method as a whole,

in terms of its nature, aims, and limitations. For, “a map always manages the reality it is

162 For example, see Martyn Percy, Engaging with Contemporary Culture, 106—109, for
delineation of the potential of congregational studies.
163 David Martin, Reflections on Sociology and Theology (Oxford: Clarendon, 1997),127.
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trying to convey. No map perfectly captures the territory it surveys; there is always too
much to see; too much to weigh and discern; too much to be interpreted and then refracted
back. All maps are partial interpretations of reality.”!* The map is never the territory.
Any mapping of any territory is flawed, for it is an abstraction of the reality of a territory.
In other words, the description of the thing is never the thing itself. An ideal map in
acknowledgement of this would contain a map of the map of the map, etc., in endless
self-reflexiveness. Whilst any map is an abstraction, the reality is we cannot navigate a
territory without abstraction. Luis Borges took the above story from Lewis Carroll and
made it into his own single-paragraph short story.'®* Baudrillard, following Borges,
suggested that map-making is now impossible, because the map that once covered over
reality has ceased to exist even as a map, along with the disappearance of the reality it
once covered.'* The territory of Evangelicalism is in an immense landscape with many
extensive archipelagos, subterranean outposts, and outlying trading stations, all within
the extended socio-political geography of capitalism. There is a danger in trying to speak
meaningfully of Evangelicalism in its relationship to capitalism that I fall into the trap
Lewis Carroll and Borges alerts us to, of needing a map that is on the scale of one mile
to one mile.'¢’

My account will be a necessary abstraction, not just in terms of its scale, but in
terms of what territory it details, and the legend provided for its navigation. As already

noted from Martin, ambiguity and abstraction do not dictate a lack of meaning. Ambiguity

164 Martyn Percy, The Wisdom of the Spirit: Gospel, Church, and Culture (Farnham: Ashgate,
2014), 31.

165 Jorge Luis Borges, Collected Fictions, translated by Andrew Hurley (New York: Penguin,
1998), 325._Written in the form of a literary forgery, “The Borges story,” credited fictionally as a
quotation from "Sudrez Miranda, Viajes de varones prudentes, Libro IV, Cap. XLV, Lérida, 1658",
imagines an empire in which cartography has become so precise, that maps are made to the same scale of
the empire itself. The story was first published in Los Anales de Buenos Aires, aio 1, no. 3, as part of a
piece called "Museo" under the name B. Lynch Davis, a joint pseudonym of Borges and Adolfo Bioy
Casare, see “1946,” Borges Centre, accessed 26" May 2018, http://www.borges.pitt.edu/ node/130.

166 Jean Baudrillard, “Simulacra and Simulations,” in Selected Writings, edited by Mark Poster
(Stanford: Stanford University Press, 1988) 166—184.

167 Lewis Carroll, Sylvie and Bruno Concluded: Fully lllustrated Edition (Altenmiinster: Jazzybee
Verlag, 2015), 73.
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and abstraction are required for meaning-making of complex situations. A measure of my
map’s accuracy will be whether its reductions cause it to lose the very things it sought to
navigate, rather than the things it did not seek to explore. Maps also require interpretation,
a process that gives rise to major errors. My map will come with my own theological
interpretation and its own risks of error. My own assessment of my interpretation will be
made by seeking to return and navigate the current state of affairs that gave rise to my
research, i.e., am I able to better navigate my current situation as a result of my thesis?

(13

Like the map-maker this will be a work that attempts “... to render sociological or
historical content more intelligible than it was in the experience of those who lived it ... a
reconstruction that aspires to confer intelligibility on human existence.”!%® The map-
making method of my thesis functions as a kind of heuristic concept map, able to trace
correspondence between church acts and beliefs in order to allow for instruction,
construction and evaluation of the context of Evangelicalism within its relationship to
capitalism '® This heurism is also strategic, in order that the thesis findings might be
deployed by other Evangelicals as a map for their own contexts.

I will be making five maps for my account, in five chapters, that aspire to a
conference of intelligibility. I will superimpose each map one upon the other. For map
makers have for some time engaged in the process of ‘map overlaying’, superimposing
multiple thematic maps to reveal optimal locations. In ‘map overlaying’ physiographic
factors are given a tone — the darkness of the tone denoting perhaps the cost values for

those locations. Then social values perhaps are given a darker tone. The overlaying of

these maps produces a map where combined tonal values contrast with areas of lesser

168 Raymond Aron, Main Currents in Sociological Thought, Vol. 1: Montequieu, Comte, Marx,
Tocqueville, The Sociologists and the Revolution of 1848 (New York: Basic Books, 1965), 270.

169 Here, I have in mind the methodology of ‘concept maps’ by Joseph D. Novak, Learning,
Creating, and Using Knowledge: Concept Maps as Facilitative Tools in Schools and Corporations, 2™
ed. (London: Routledge, 2009).
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overlay or no tone at all.!” I create my maps, and then overlay my maps to identify

optimal locations for my construction of reality.

1.6.1 Binoculars, Mongrels and Theological Politics: Grosstopicality of theology
and social science

Ul Qoman man and Bes maid, meeting in the middle of Copula Hall, returning to their
homes to realise that they live, grosstopically, next door to each other, spending their lives
faithful and alone, rising at the same time, walking crosshatched streets close like a couple,
each in their own city, never breaching, never quite touching, never speaking a word across
the border. There were folktales of renegades who breach and avoid Breach to live between
the cities, not exiles but in-siles, evading justice and retribution by consummate
ignorability.

— China Miéville, The City & The City

My map-making is also, to use the neologism of China Miéville, “grosstopical”. Beszel
and Ul Qoma — two fictitious cities occupy one spatial area. They are constructed and
operate distinctly in their own rights, the same spaces simultaneously existing as both
cities. The Beszel/Ul Qoma divide is generated and perpetuated psychologically, such
that the distinction is subconsciously made and then preserved by social training in
‘unseeing’ and ‘unsensing’. Any act of breaking out from the dichotomy is the crime of
‘breaching’. My thesis method seeks a ‘breaching’ and grosstopicality of social theory
and theology, as a contextual theology, to offer some “kind of attempt to confer
intelligibility”.!”" This ‘breaching’ is akin to the ‘interactionist’ method of David Tracy,
where key sociological accounts are brought into overlay with theological understandings
of reality.'”” My ‘breaching’ is also indebted to Jacques Ellul’s dialectical method, which
is primarily about the ‘historical’, i.e., the dialectic of social reality and facts, and

secondarily, the ‘theological’. This account of reality and the theological are then

170 See “Penn State College of Earth and Mineral Sciences,” accessed 19" October 2017, https://
www.e-education.psu.edu/natureofgeoinfo/c9 p6.html.

171 Percy, “Response to Part I, 59.

172 David Tracy, The Analogical Imagination: Christian Theology and Culture of Pluralism (New
York: Crossroads Publishing, 1981), 24.
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combined to create a dialectical hermeneutic, an agonistic that describes a style of life
and action.'” My thesis overlays accounts of reality from social theory with the
theological to produce such a third dialectical view. There is an “intellectual journey”
my thesis makes in order to take on “the character of a living dialogue”, in order to get
close to the concrete ecclesial life of church.!” In this, I seek to represent a totality larger
than the account I have made.'” The nature of my map-making means I will be using
many sources. At times, I will provide extensive engagement around sources, but at
others, I will borrow sources constructively.

My ‘breaching’ also has warrant from the tools and resources of political theology.
i.e., the historical, sociological, philosophical, political, economic, and theological.
Indeed, political theology, whilst existing in many forms through history, has only
recently, in the last few decades, established itself as a defined discipline, its mixed
method nature gaining more purist credibility perhaps.'” I am not making a political
theology per se, but rather more a ‘theological politics’. For I do not seek to theologise
over a politics that already exists, being alerted to the problems of this by Milbank at the
start of this chapter. By that, I mean I do not want my theological mapping and
interpretation to be the handmaiden of a socio-political that already exists within the
relationship of Evangelicalism and capitalism. My justification for this is taken from Arne
Rasmussen. Rasmussen juxtaposes political theology with a theological politics. He

compares political theology where theologians like Jiirgen Moltmann want to theologise

173 Jacques Ellul, “On Dialectic”. Also see Daniel B. Clendenin, “Introduction”, in Jacques Ellul,
The Presence of the Kingdom, translated by Olive Wyon (Colorado Springs, CO: Helmers & Howard,
1989), xxviii.

174 For explanation of Ellul’s method and warrant for my location in his dialectic, see D. J.
Wennemann, “An Interpretation of Jacques Ellul’s Dialectical Method” in Paul T. Durbin ed., Broad and
Narrow Interpretations of Philosophy of Technology: Volume 7 (Philosophy and Technology) (Dordrecht:
Kluwer Academic Publishers, 1990),182.

175 Ibid.

176 There are recent texts that now confirm the origins, nature and methods of political theology;
for example, see Elizabeth Phillips, Political Theology: A Guide for the Perplexed, (London: T & T
Clark, 2012).
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over a politics that already exists, with the theological politics of Stanley Hauerwas.'!”” A
theological politics might ask “what kind of community do you need to understand how
these claims should be embodied?”, in contrast to a political theology which might ask
“what kind of theology explains how these people are already embodied?”!”® This is
precisely the mode of my work, not a theological diagnosis abstracted from concrete
reality, but of an understanding of the type of Evangelical community that embodies its
beliefs and practices in real life.

But I am similarly alert, as described earlier in my chapter, to a problem with
Milbank’s method, of trying to out-narrate the social context I am examining with my
theological interpretations. The standing back and trying to ‘out-narrate’ all other
accounts of social reality a la Milbank “becomes a kind of compelling form of intolerance
that reasserts Christian ‘mastery’ over all narratives and culture.”'”® So whilst paying
heed to Milbank, I will ensure I do not simply theologise over a social reality narrated by
social sciences; I am unwilling to fall prey to not being informed by the social sciences.
In short I am not trying to “re-order the world and the church by out-narrating its existing
meta-narratives”'*” Percy explains, in a critique of Milbank’s method, the dangers of this
method for my research, “Put another way, a theology that is uninformed by the social
sciences may turn out to be very clever and erudite in some sense, but it may also be
ultimately ‘unreal’.”'8! There are many other problems with Milbank’s demonising of the
social sciences, but it is Milbank’s ecclesial method that is most problematic to my thesis

aims. For Milbank,

177 Arne Rasmusson, The Church as Polis: From Political Theology to Theological Politics as
Exemplified by Jiirgen Moltmann and Stanley Hauerwas (Notre Dame, Indiana: University of Notre
Dame Press, 1995).

178 Stanley Hauerwas explicates Rasmussen’s explanation of a theological politics in relationship
to his own work in an interview about Homiletics. “Homiletics Online,” accessed 7t October 2017,
https://www. homileticsonline.com/subscriber/ interviews/hauerwas.asp.

179 Percy, Engaging with Contemporary Culture, 66.

130 Tbid., 68.

181 1bid., 67.
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treats the church as given construct — the City of God. In contrast I take the view that there
is no version of Christianity that is without local accent. No-one can speak, or has ever
spoken, of ‘pure’ Christianity or a ‘pure’ theology. The dialect is always particular: Rome,
Geneva, Canterbury, Atlanta — Christianity speaks in tongues that are tinged and tilthed in
a local accent.!8?

Evangelicalism, as I will show in my work, is particularly prone to taking on local accents
and dialects, within its ecclesial mode of being.

My research design here also has further warrant and underpinning from
methodological recommendations by Percy. In particular, how reading theology with
social science allows for the kind of reading of concrete ecclesial life I seek. For the
textures and shapes revealed in social science are a kind of theology.!'® Percy explains
how readings of theology with social science act as a ‘binocular method’ that eschews
“pedigree” and “purist” approaches. This then allows “breeding and blending that
produces a certain kind of interpretative individuality”.'* My project is similarly and
deliberately “mongrel” and eclectic in its method.'® This ‘binocular’ distils all my
methodological considerations for my research, and provides the method for how the five
maps/chapters of my thesis are constructed. One lens of my binoculars will be focused
on an account of Evangelicalism and capitalism, via Bebbington, Weber, and Polanyi.
These are my second, third and fourth chapters, which produce a richer theological
account by making use of non-theological methods.'*¢ Within this, I will make use of an

additional stereoscopic, an ‘Ideal Type’ account from Weber and a ‘materialist account’

1821bid., 68.

183 Percy not only takes Milbank to task for over-privileging Christian narratives and demonising
those of social sciences; he reminds us that social sciences are not replete with anti-theologies, but rather,
there are necessary theological readings within social sciences that are required to make any intelligible
account of the world, and for any possible engagement with the concrete of everyday life. See Percy,
Engaging with Contemporary Culture, 67—68.

184 Martyn Percy, “Confessions: Tone and Content in a Reasonable Radical — A Self-Critical
Retrospect,” in Reasonable Radical, 333-334.

185 Percy, “Confessions”, 334. Percy explains how “pedigree” and “purist” methods contrast with
the possibilities of “mongrel” methods, which cross-breed to produce very different and needed accounts
and interpretations. Furthermore, Percy calls for a blended theological-social science approach, for, a la
Peter Berger’s notion of the heretical imperative, “no single theological method on its own is ever sound
of sufficient,” see ibid., 335, and Peter Berger, The Heretical Imperative (Glasgow: William Collins &
Son, 1979).

186 Again, for warrant for this method of overlaying social theory and theology, see ibid., 8. See
also David Tracy, The Analogical Imagination, 24.
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from Polanyi. Both are diachronic and, when overlaid, provided a unique view of the
development of Evangelicalism within capitalism. I then bring this implicit theological
rendering into an explicit theological examination in chapters four and five, as the other
lens to my binocular method. This lens is explicitly theological, bringing into overlay and
contact, neo-Augustinian theological resources to explicitly theologise my account. These
neo-Augustinian sources are, first, the theological tools of those most critical of
Evangelicalism, such as Milbank and Connolly, and second, they problematise the
relationship of Christianity with capitalism. This explicit theological reading provides a
diagnostic for my diachronic that is deployable against my Evangelical context.

At the outset of my research, I was inspired by Bonhoeffer’s own method, that I
now see as a type of binocular, and by his impossible task of producing a theological
sociology, or sociological theology, of the church.'®” Theologians could not see value in
Bonhoeffer’s’ work due to the sociology, and sociologists were as blind to his work, due
to the theology in it. Little has changed today between theologians and sociologists.
Bonhoeffer’s work is certainly “difficult, and overloaded, though it is in many respects
unclear and youthful in style” — he was only twenty-one when he produced it. But his
work brought me closer to understanding the church, and did something many academic
texts do not — it invigorated me and fuelled my desire to understand the church in its

concrete reality.

1.6.2 Personal Pronouns and Opening Out: Final methodological considerations

I now make some final methodological comments, drawing further attention to the macro
structure of my thesis and how it will be made. I have made reflexive use of the first
person to explain the ministry context that was the impetus for this thesis. That reflexive

first person will fade into the background for most of my work. However, I will continue

137 Dietrich Bonhoeffer, Sanctorum Communio (London and New York: Collins, 1960).
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to use the first-person for ongoing academic reasons. I do so to convey how my stance,
my judgements, and my involvement to the research are not peripheral to the content of
the research. I use ‘I’ to foreground what I, the researcher, have done, and for discursive
moments about my capacity and method as researcher, which are distinct from the
personal. I want to engage my reader in a shared exploration and show my subjectivity
and my evaluations as I go through my research. [ want to create a link between the reader
and the writer, and conjure the territory of my research in an engaging manner. I reject
the faulty perception that the default of the pronoun ‘I’ is equal to a non-academic voice.
I have situated my use of the first person in recent humanities research on the personal in
presenting research.!®® Most of all, I do not presume a ‘We’ where there is none, being a
sleight of hand where the researcher is nowhere and everywhere.'® Nor do I use the third
person presuming agreement by my reader. Of course, I make use of the third person
when there is a ‘We’ in reflection and discourse.!*

I have also taken an ‘opening out’ model for my thesis structure.'”! Here, my
introduction serves as the specification of my research problem, with an initial
conversation to locate the validity of my problem, and the method for addressing my
thesis. My literature review takes place throughout my thesis as a whole. My key research
findings occur through each of the chapters which follow. My analysis tracks back and

forth across what has been discovered in the thesis, connecting it up with previous

188 See, for example, Ken Hyland, Disciplinary Discourses, Michigan Classics Ed.: Social
Interactions in Academic Writing (Michigan: University of Michigan Press, 2004), and Ken Hyland,
"Options of Identity in Academic Writing," ELT Journal, 6.4 (2002): 351-358, and Pat Sikes,
Autoethnography (Sage Benchmarks in Social Research Methods) (Los Angeles: SAGE, Los Angeles
2013). Whilst Sikes’s example justifies the use of the first person, I make no attempt at producing an
autoethnography.

139 This is what Donna Haraway describes as ‘The God Trick’. See Donna Haraway, "Situated
Knowledges: The Science Question in Feminism and the Privilege of Partial Perspective," Feminist
Studies 14, no. 3 (1988): 575-99.

190 There are significant examples of the use of the first person for theological accounts, such as
Stanley Hauerwas, the warrant and impact of which is explained in Herman Paul, “Stanley Hauerwas:
Against Secularization in the Church,” Zeitschrift fiir Dialektische Theologie, 29.2 (2013):12—-13. Here,
the use of the first person is the Aic ef nunc, that ensures a commitment to the particularities of the time
and place of the research being made.

191 See Patrick Dunleavy, Authoring a PhD: How to Plan, Drafi, Write, and Finish a Doctoral
Thesis or Dissertation, Palgrave Study Guides (Basingstoke; New York: Palgrave Macmillan, 2003), 59.

47



research and literature. My thesis ‘opens out’ into discussions of the themes and
implications from my research. My final chapter runs my thesis recursively back against
the original conditions that gave rise to my research to test its validity and serviceability

for my problem.
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Chapter 2

Evangelical Anxiety: From Assurance to Providence

...symptoms of discontinuity in the Anglo-Saxon tradition of conservative Protestantism
should not be seen in isolation from each other. They are bound together by an underlying
factor, a shift in the received doctrine of assurance with all that it entailed. Those who
pursued the High Church quest for holiness with single-minded devotion frequently felt a
nagging doubt. For all their self-discipline, were they to be numbered among those finally
saved? Their efforts gave them no certainty; sometimes their failures heightened their
anxiety. So the novel assurance they discovered in Evangelicalism was greeted with relief.
Again continental Protestantism exercised its most decisive influence on the origins of
Evangelicalism not in the sphere of practice but in that of doctrine.

— David Bebbington, Evangelicalism in Modern Britain

This chapter maps these forces and processes of Evangelicalism, as a kind of
physiographic of the development of the doctrine of assurance around anxiety. My
mapping will trace and suggest how assurance migrates into providence under the
anxieties of life in capitalism. This route from assurance into providence is part of the
pathogenesis between Evangelicalism and capitalism that my thesis diagnoses. My map
in this chapter overlays my first chapter, looking for resonant assemblages, the resonant
arrangements with beliefs and practice by Evangelicalism with capitalism. I am looking
for those moments of intensification in the relationship between Evangelicals and
capitalism, and resultant loss of resistance to the deforming forces of capitalism, so that I
might identify resources to then counter this loss of resistance.

I begin this chapter by defining the terms Evangelical and capitalism and explaining
my use of them. I then establish how anxiety and assurance is a pathway that opens up
and extends the resonant relationship of capitalism with Evangelicalism. I will situate this
claim within a broader examination of the anxieties of life in capitalism for Evangelicals,
of the route assurance takes into providence as Evangelicals seek to assuage the anxieties
of life in capitalism. Ultimately, I modulate Bebbington’s thesis about the doctrine of
assurance. We will see how the Puritan inner anxiety assuaged by the doctrine of
assurance migrated into new anxieties within the context of emerging capitalism, and how
that assurance then relocated to the doctrine of providence for calming those new

anxieties.
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2.1 Capitalism: Technical critique or social arrangements?

Capitalism is one of those terms that people readily use without necessarily being able to
explain its technical meaning. This knowing but not being able to explain is what Michael
Polanyi calls “tacit knowing”, where everyone knows “more than we can tell” or fully
codify, about certain kinds of knowledge.! For example, we can recognise a face among
a million others, but we cannot tell how we recognise that face.? Most people in the west
are aware that they live in a capitalist society and would likely recognise a society that
was not capitalist, but they might find it hard to explain in detail what capitalism is and
what it is not.

Many of the accounts interacted with in my previous chapter seem to suffer from a
similar mode of ‘tacit knowing’ in their use of the term capitalism. As we have seen,
Milbank and Connolly use the term with a particular abandon, and lack of definition.
Indeed, the term capitalism is rather fecund, generating all sorts of possibilities. But I
need to carefully consider how I understand and deploy that term for my account and the
diagnosis I seek. And especially so, as I am not objecting to Milbank’s and Connolly’s
assertions, and accept their premise of a problematic relationship between Evangelicalism
and capitalism. Where ‘tacit knowing’ is a mode of the implicit, I will also need to be
explicit about my understanding and use of the term capitalism. Eve Poole provides a
helpful delineation to navigate this state of affairs. For Poole suggests that
methodologically, we can focus on capitalism as either a concept that attracts a technical
critique of ownership and property laws, or as an examination of the arrangements and
relationships of capitalism as they occur in the real world.?. The latter is most serviceable

for my account. For it is the relationship between Evangelicalism and capitalism, its

! Michael Polanyi, The Tacit Dimension (London: Routledge & K. Paul, 1967), 4.

2 Tbid.

3 Poole, The Church and Capitalism, 4. For an example of such a technical account, see Donald
Andrew Hay, A Christian Critique of Capitalism (Bramcote: Grove Books, 1975).
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‘arrangements’, in particular social and embodied organisations, that I wish to explore.
Rather than provide a technical theological account of economic systems, for important
as that might be, it is not the focus of my work. It is Evangelicalism in its social
arrangements; its habits, dispositions, and practices within capitalism that are the focus
of my account. Furthermore, Poole also reminds us that such an examination of capitalism
through the overly technical, often reveals “a level of nuance and complexity that
militates against precise critique.”* Here, Poole provides support for a general use of the
term ‘capitalism’ in my account. Using the term capitalism represents the multifaceted
nature of various capitalisms, whilst it avoids collapse into overly technical arguments.
However, it seems important to define what capitalism actually is within any such
technical or social arrangements. For Eve Poole, whilst delineating capitalism in terms of
social or technical arrangements, does not provide a working definition of capitalism
itself within those categories. Even the recent Theology and Economics edited by Jeremy
Kidwell, sees Michael Pollitt stating that he “will use the terms ‘markets,” and
‘capitalism,” and ‘modern economics somewhat interchangeabl[y]’”, without any attempt
to define what those three terms are.” However, later in this text, Nicholas Townsend
offers a definition of Capitalism: “the meaning of capitalism is given precisely by
reference to capital, the financial resources invested in a business and the assets they
purchase. In that strict or literal sense, ‘capitalism’ names a form of business in which the
objective of making return on capital overrides others and so determines what the
business does.”® For the purposes of my thesis I may refer to capitalism as meaning the

broader arrangements of capitalism as it occurs in relation to the areas with which I am

4 Ibid., 4.

5 Jeremy Kidwell, Theology and Economics: A Christian Vision of the Common Good, 1st ed.
(New York: Palgrave Macmillan, 2015), 28.

¢ Nicholas Townsend, “Transcending the Long Twentieth Century” in Kidwell, Theology and
Economics, 204. For the purpose of my work, and given my use of Kidwell’s text, I adopt this definition
here. There are of course, a myriad of definitions of and types of capitalism, for example Martyn Percy
examines ‘open market capitalism’, see Martyn Percy, “Christianity and Social Flourishing” in Kidwell,
Theology and Economics, 231.
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concerned. A certain ‘slipperiness’ around the term is warranted by my method and is
inherent in the necessary ambiguity surrounding accounts of ecclesiology as established
with Martin in my previous chapter. Of course, where the capitalism I am examining
needs elucidating more specifically I will do so, with consideration to its various forms.
In order to understand what these relational forms entail, we must first consider the nature

of Evangelicalism.

2.2 What is Evangelicalism? Bebbington’s quadrilateral

Which evangelicalism and which evangelicals?...Evangelicalism that word most basic to
Christian faith, seems elusive in both meaning and application.

— Bill J. Leonard, “Evangelism and Contemporary American Life”

Evangelicalism is widely understood to be a major development of modern Protestantism
that emerged in the early 1730s in the United Kingdom.” Bebbington asserts that there is
something uniquely different about Evangelicalism to the forms of Protestantism, most
specifically the Puritan Christianity, that preceded it.® His thesis is that this emerging
Evangelicalism has four key characteristics: “conversionism, the belief that lives need to
be changed; activism, the expression of the Gospel in effort; biblicism, a particular regard
for the Bible; and what may be called crucicentrism, a stress on the sacrifice of Christ on
the cross. Together they form a quadrilateral of priorities that is the basis of
Evangelicalism.” Whilst previous forms of Christianity may have exhibited some of
these characteristics, it is Evangelicalism that has uniquely exhibited all four. Puritanism

in the seventeenth century may have manifested some aspects of conversionism,

7 There are many summary texts that date the origins of Evangelicalism to the 1730s. One recent
text, for example, is Brian Stiller et al.,, eds, Evangelicals around the World: a global handbook for the
21st century, (Nashville, TN: Thomas Nelson, 2015), 26. Beyond definitions of Evangelicalism, there are
comprehensive surveys of the extant nature and plurality of Evangelicals around the world, see Donald
M. Lewis and Richard V. Pierard, eds., Global Evangelicalism.: Theology, History and Culture in
Regional Perspective (Downers Grove, IL: IVP Academic, 2014).

8 Bebbington, Evangelicalism in Modern Britain, 2.

°1bid., 3.
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Biblicism, and crucicentrism, and thereby a continuity with Evangelicalism in the
eighteenth century.!® But Bebbington asserts there is a break with Puritanism, seen in the
unparalleled activism of Evangelicals, and activism untypical of Puritanism.'! It is the
contextual interaction of the Christian faith with the Enlightenment that gave rise to a
development in the doctrine of assurance, leading, in turn, to a new confidence of faith
which found its natural outworking in overt activism. 12 McKendrick, Brewer, and Plumb
similarly describe a belief within modernity of “progress” and a “better” future that the
Enlightenment fostered.'> We can understand the Evangelical activism that Bebbington
identifies as located within that Enlightenment “confidence”.

Noll declares Bebbington’s quadrilateral of priorities to be “one of the most
effective” descriptions of Evangelicalism and locates his account of the origins of
Evangelicals within the same time period.'* Whilst Noll is indebted to Bebbington, he
sees more continuities with the Puritans than Bebbington does. Whilst generally agreeing
with Bebbington’s thesis on the relationship with the Enlightenment, Noll provides a
more comprehensive overview of other contextual factors.!> For Noll, Evangelicalism is
best seen as a revival of Puritan heart religion without a determinate social form.'®

In The Advent of Evangelicalism, Michael Haykin and Kenneth Stewart bring
several scholars together to critique Bebbington’s thesis, and dispute his assertions of the
origins of Evangelicalism in the eighteenth century.!” They generally locate Evangelicals
within Puritanism and both question how great a role the Enlightenment played in the

development of Evangelical activism and the formulation of the doctrine of assurance

107bid., 34.

"' 1bid., 35.

12 1bid., 42, 48.

13 Neil McKendrick, The Birth of a Consumer Society (Bloomington: Indiana University Press,
1985), 316.

4 Mark A. Noll, The Rise of Evangelicalism: The Age of Edwards, Whitefield and the Wesleys. A
History of Evangelicalism (Nottingham: IVP, 2004), 16.

15 See Chapter 18, “Explanations,” ibid., 127-144.

16 Tbid., 48-54.

7 Michael A. G. Haykin, Kenneth J. Stewart, and Timothy George, The Advent of
Evangelicalism: Exploring Historical Continuities (Nashville, TN: B & H Academic, 2008).
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that Bebbington claims. Bebbington is willing to concede, in a response at the end of this
work, that Evangelicalism may have originated slightly earlier than he originally
specified, and that the doctrine of assurance as described in relationship to the

Enlightenment is more complex than he had presented it.'8

However, his quadrilateral of
priorities, the influence of cultural context, and the lack of attention to polity remain for
Bebbington undiminished in their influence on the emergence and development of
Evangelicalism.'” Bebbington, by way of explanation for the modification of his thesis,
turns to the relationship of Evangelicals with the market and economics, stating that the
doctrine of assurance must be explored more completely within this relationship.?® He
does not, however, provide such a description — a lacuna my work will address.

It is worth noting again that Bebbington has previously been very dismissive of the
influence of capitalism upon Evangelicalism, claiming that “the cultural context, not
economics or politics, does most to explain the shape of Evangelical religion.””' In
contradiction to this, Bebbington has more recently described how most developments of
Evangelicalism “were possible because of the commercial growth of the eighteenth
century.”?? Leading early Evangelical leaders themselves noted that their faith propagated
fastest and best where capitalist markets were developing. For example, Thomas Taylor
(1738-1816), appointed by John Wesley in 1761 (and having an itinerant career longer
than Wesley’s), shared his Evangelical faith over several decades throughout Wales,

Scotland, and England (with twenty-two circuits in England alone).?? In his extensive

travels, Taylor observed Evangelical faith in relationship to many and varied cultural

18 Bebbington, ‘Response’, ibid., 417-432.

Y Tbid., 425. An attempt to explore the divisions of self-definition by Evangelicals offers what are
labelled fundamentalist, confessional, generic, and post-conservative definitions — and this differentiation
is just amongst Baptist Evangelicals. But underneath these delineations is a reliance on Bebbington for
what they have in common; see Kevin T. Bauder et al., Four Views on the Spectrum of Evangelicalism
(Grand Rapids, MI: Zondervan, 2011).

20 Bebbington, ‘Response’, 421.

21 Bebbington, Evangelicalism in Modern Britain, 272.

22 Haykin, Stewart, and George, The Advent of Evangelicalism, 419.

2 Donald M. Lewis, The Blackwell Dictionary of Evangelical Biography: 1730-1860 (Oxford:
Blackwell Reference, 1995), 1087.
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situations — physical locations, political environments, the emerging psychological world,
various ecclesiologies, the emerging middle classes, and market society. Taylor’s
assessment was that in relationship to all and any environments, “evangelical religion
spread best where trade was growing.””** Thomas Taylor was the embodiment of the new
possibilities that capitalism and market societies offered. From his confident transmission
of faith, to freedom of travel, to independent learning, and self-expression through new
media and markets, Taylor was able to observe not only the beginnings of the Evangelical
tradition, but also its relationship to the rise and development of the market society in
capitalism. Weber wanted to know what lay under this observation and phenomena, of
the growth of Protestant Christianity within the rapid development of capitalism.

Noll has identified a similar lack of accounting for the connections between
“Protestants and money.”> He suggests that this may be due to an inability to see religion
as “a primary motivator for human action or to believe that religious speech can be
anything but a screen for social and economic motives.” Furthermore, historians who
assume a religious outline to history often cannot conceive of anything other than
“providential models” for history, which discourages research accounts.?® This lack in
accounts has led to the state of affairs where “even basic questions about the economic
dimensions of the Protestant churches and voluntary societies remain unanswered.”?’
Whilst Noll and Bebbington are comprehensive in their accounts, details of capitalism’s
relationship to Evangelicalism are in the background, so to speak, as contextual textures
and events, which I will surface, make explicit, and bring to the fore.

Despite a delineation of Evangelicalism that differs markedly from that of

Bebbington, Boyd Hilton like many others also considers Bebbington’s work to be the

24 Mark A. Noll, The Rise of Evangelicalism, 276.

23 Mark A. Noll, God and Mammon: Protestants, Money, and the Market, 1790—1860 (Oxford,;
New York: Oxford University Press, 2002), 6.

26 Tbid.

27 Noll seeks to address this situation in his work, God and Mammon, with an account of the
antebellum period of Protestant Evangelicalism in the USA. This work provides a set of identified
categories and domains of market relationships, in a very narrow period of time. Ibid., 6-7.
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‘best introduction’ to Evangelicalism, whilst Mark Noll declares it to be “the most
serviceable definition.”?® Bebbington certainly helps explain the observation by others of
how, despite such wide diversity, Evangelicals were able to unite in action around core
doctrines and practices.?’ Warner, like so many, draws upon Bebbington’s work to define
Evangelicalism. However, Warner modifies and modulates Bebbington’s thesis by
claiming that there has been a recent bifurcation between activist-conversionists acting as
‘entrepreneurs’ within late modernity, and biblicist-crucicentrists turning to a form of
fundamentalism.*® Because of his focus on Bebbington, Warner explores this bifurcation
as a response to Enlightenment and post-Enlightenment epistemic issues®'. As I have
suggested, an understanding of the forces of capitalist markets is lacking in Bebbington’s
thesis, and similarly in Warner’s work.

In all this, there is an important connection and potential for my account. The
activism-conversionism ‘entrepreneurial’ strand of Evangelicalism that developed in the
UK 1n the late twentieth century owes much to its entrepreneurial possibilities because of
its situation within developing capitalist markets. William Kay evidences how the very
streams of ‘entrepreneurial’ Evangelicalism that Warner so thoroughly surveys, including
those of my own church denomination, are successful because of their embrace and use
of the artefacts of popular culture and market forces.>? I have previously noted and quoted
where Warner similarly highlights that “evangelicalism is a complex construct of

historical theology, formulated through an often-unperceived interaction with its cultural

28 See Boyd Hilton, 4 Mad, Bad, and Dangerous People?: England 1783—1846. New Oxford
History of England (Oxford: Clarendon Press, 2008), 176 and 691. See also Mark A. Noll, America’s
God: From Jonathan Edwards to Abraham Lincoln (Oxford: Oxford University Press, 2005), 5. The
effectiveness of Bebbington’s thesis is something even his most ardent critics accept. See Timothy
Larsen, “The Reception Given EVANGELICALISM IN MODERN BRITAIN Since Publication,” in
Haykin, Stewart, and George, The Advent of Evangelicalism, 21-36.

2 For a description of this phenomenon, see Leonore Davidoff and Catherine Hall, Family
Fortunes, rev. ed. (London; New York: Routledge, 2002), 74.

30 Warner, Reinventing English Evangelicalism, 15.

3Ibid., 10-11.

32 william K. Kay, 4postolic Networks of Britain, 169—170.
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settings.”®> Yet Warner sees market forces having no primacy for Evangelical
development, where instead it is the forces of secularisation that generated and retarded
Evangelical growth.** Warner would have us see the ‘entrepreneurial’ activist-
conversionist Evangelicals of late modernity as stimulated to growth by secular forces,
while at the same time biblicist-crucicentrist Evangelicals are being stifled in a
straitjacket of secularity.*

Warner is somewhat aware of capitalism and does ask “whether evangelicalism
may have become a quasi-established, structurally differentiated religion, baptizing
materialism and the American Way.”*® We can additionally understand how voluntarism
within late-capitalist society made the expansion of this ‘entrepreneurial’ stream possible

1.>7 Warner also posits that Stark’s free-market thesis, in combination with

and logica
Hammond’s analysis of the construction around personal autonomies, “identify a zeitgeist
that has been conducive to the commodification of evangelical religion.”*® That claim is

rather multi-layered and overly accretive, as is most of Warner’s thesis. That zeitgeist of

market forces and its influence has far more impact, and a primacy to which we now turn.

2.3 Protestant Anxiety and Discontinuities: Generating Evangelical activism

Bebbington himself, in response to critiques of his work Evangelicalism in Modern
Britain, notes that the nature of assurance is more complicated than he had proposed.*

There is a complexity to the doctrine of assurance, centred in the doubt and anxiety for

33 Warner, Reinventing English Evangelicalism, 13—14.

34 Ibid., 22-24.

35 Ibid., 22-24.

36 Ibid., 2.

37 Warner himself suggests that this ‘entrepreneurial’ spirit had a passing affinity with the
Thatcherism of the 1980s. See ibid., 26.

38 Warner, Reinventing English Evangelicalism, 27. Stark’s free-market thesis is detailed in
Rodney Stark and William Sims Bainbridge, The Future of Religion: Secularization, Revival, and Cult
Formation (Berkeley: University of California Press, 1985), and Hammond’s analysis is found in Phillip
E. Hammond, Religion and Personal Autonomy: The Third Disestablishment in America (Columbia, SC:
University of South Carolina Press, 1992).

39 Haykin, Stewart, and George, The Advent of Evangelicalism, 421
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the Protestant reformers that can be understood through an examination of Weber. This

Protestant doubt and anxiety

was so arresting as to persuade the pioneer sociologist Max Weber about the habitual self-
questioning of Protestants. Their doubts about salvation drove them, according to Weber, to
demonstrate their faith by works, not least the qualities that gave rise to capitalism.
Assurance was therefore a more complex matter than Evangelicalism in Modern Britain
allows.*

Protestant reformers, having left behind doctrines of assurance, suffered resultant
anxieties about their personal salvation. If the church was no longer able to dispense an
assurance of salvation, how did someone know they were saved? There was a paucity to
life before the industrial revolution, where salvation was a compensation for the
sufferings of life. That assurance was now removed. We might understand that Protestants
now stood on their own as a kind of ‘naked self’, determining their own salvation before
God with much ‘fear and trembling’. For Bebbington it was this new anxiety, and focus

on the doctrine of assurance, that generated the activism that was distinct to Evangelicals.

2.3.1 Novelty and Complexity: Assurance and conversion

Bebbington gives us warrant and reason to understand how the doctrine of assurance is
the epicentre of the forces creating Evangelicalism. Bebbington has a focus and claim
about those forces as being primarily about enlightenment epistemology. But the nature
of assurance is more complex than this, as Bebbington now acknowledges. A detailed
examination of the validity of his claims will help establish to what extent the forces of
emerging capitalism fulminate around the doctrine of assurance, and how I might
modulate his thesis as necessary. If Bebbington remains broadly correct in postulating

that an emerging doctrine of assurance is central to understanding Evangelicalism, am [

40 Bebbington, “Response,” in ibid., 421.
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able to locate the moments of intensification of Evangelicalism with developing
capitalism?

In order to address these questions, I will examine three key claims by Bebbington.
First, that the Evangelical doctrine of assurance is the process through which individuals,
having received the gifts of salvation, become aware of what they possessed within that
salvation.* Second, that there is a novelty within Evangelicalism of how it claimed
assurance should accompany such conversion. This novelty of assurance generates the
activism of Evangelicals in their extensive concrete mission.*? Third, that this novelty for
assurance takes shape around the influence of the Enlightenment epistemology. The new
anxieties about assurance of faith migrate towards, and find relief in, Enlightenment
epistemology, where direct witness of the individual becomes the new mode of
assurance.® It is this thesis for which Bebbington is most criticised. For example, Gary
Williams prefers to see something else at work, whereby Evangelicals renew a Puritan
focus on assurance. It is a cautious view of assurance, rather than any new Enlightenment
epistemological confidence, that leads to Evangelical activism.* Williams would have us
understand how many Protestant Christians found that the Enlightenment’s “direct
witness” for faith through reason was far from comforting.*

Bebbington, in response to critiques like this, and as I have already noted, has
admitted that the doctrine of assurance is more complex than he originally proposed.*
The location of this complexity is perhaps found in Weber’s diagnosis of how Puritan
Protestants demonstrate their salvation by works due to their constant self-questioning of

faith.#” If Puritans were focused on assurance, it was a lack of assurance that drove them

4l Bebbington, 6-7.

42 Ibid., 7.

# Ibid., 50.

4 Gary Williams, “Enlightenment Epistemology,” in Haykin, Stewart, and George, The Advent of
Evangelicalism, 369.

# 1bid., 369.

46 Bebbington, ‘Response’, in ibid., 421.

47 Ibid.
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into ways of working, through their doubts. Whether the focus on the doctrine of
assurance was due to a new confidence caused by Enlightenment epistemology, or an
ongoing lack of confidence in assurance, one proposition/argument does seem common
to Bebbington and his critics’ accounts: the doctrine of assurance is central to Protestant
Evangelical faith and its development and renewal by Evangelicals.

It is worth dwelling a little further on the nature of assurance and what was taking
place with individuals. This analysis is necessary first to better understand the complexity
to which these critiques of Bebbington alert us, and second, in order to ensure I do not
stumble into what looks like an open door to examine the economic forces around

assurance, but rather to ensure my focus here is really warranted.

2.3.2 The Doctrine of Assurance and the Interiority of the Self

Society changed considerably between the time of sixteenth-century Puritans and the
Evangelicals of the eighteenth century, especially with regard to the nature of private and
public life. For “the sixteenth century’s division between an individual’s self-fashioned
public role and the privacy of his interior life before God had greatly diminished by the
eighteenth.”® Noll claims that any gap between the public and private was closed by,
first, Wesley’s recovery of affective Puritan assurance and, second, the effects of
Enlightenment epistemology on assurance as Bebbington has demonstrated.* These
accounts by Null, Noll, and Bebbington locate the development of assurance as being in
the hands of leaders of the Evangelical movement. This does not sufficiently explain what
was taking place in the individuals who were forming this doctrine in their daily beliefs
and practice. Fortunately, the interior life of individuals, and the development of that

interiority, is available to us with a little excavation of additional sources. To talk of

48 Ashley Null examines this in detail in “Thomas Cranmer and Tudor Evangelicalism,” in
Haykin, Stewart, and George, The Advent of Evangelicalism, 250.
4 Ibid., 251.
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assurance and providence requires an explanation of those doctrines. My use of assurance
and providence takes its lead from the historical sources I deploy for the rest of this
chapter. The development of these doctrines in their theological nature will be picked up
in my later chapters.

It seems that initially, assurance and the personal experience of assurance for
conversion within Puritanism was restricted to the elite of Christian society. For example,
Thomas Cranmer, whilst able to reveal to friends (who confided these revelations to
Elizabeth I) his most personal emotions around his experience of faith, was unable to
bring this identity into his public life and persona.*® He was, however, able to bring his
convictions around justification by faith, and the need for assurance in conversion, to bear
on his writings of “The Bishops’ Book™ and, ultimately, the Book of Common Prayer."!
Subsequently, Puritans who sought the ongoing catechism of the English population, to
“secure the Reformation” in the face of Catholic liturgical formation, took the Puritan
faith of the heart to the masses with Cranmer’s catechism.> It suited emerging Protestant
countries to allow this form of Christian formation, because of its anti-Catholic nature,
or, at least, they allowed it for the production of Christians within Protestant states.
Puritan faith of the heart was taken to the masses for Protestant catechism in an attempt
to wrest Christian identity away from Catholic political ecclesial influences. In reaction
to the political and ecclesial issues of conformity and anti-Catholicism, the Puritan
Richard Baxter “peels back” the nature of Christian commitments to reach “the innermost
sense of conversion, the conversion of the heart.”*

This move of assurance into the interiority of the individual is key to what took
place next. For the inner dialogue of conversion that was beyond the control of the state

moved into public view theologically. Just a few decades later, Wesley and Edwards were

30 Ibid., 225-226.

S Ibid., 224.

52 John Coffey, “Puritanism, Evangelicalism,” in Haykin, Stewart, and George, The Advent of
Evangelicalism, 267.

53 D. Bruce Hindmarsh, “Antecedents of Evangelical Conversion Narrative,” in ibid., 343.
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able, through the new freedoms of trade routes, publicity (print media), and
communication, to bring this inner world to life for the masses. Evangelicalism was thus
able to bring resources to the psychological and social needs of people who found
themselves in a rapidly changing world of broad dissenting thought, and, in particular,
the renegotiations of Puritan church-state relationships.* Through the freedoms of the
new capitalist markets, the inner experience of Thomas Cranmer was now the domain of
public life and identity.>* Where St Augustine’s autobiography revealed the necessity of
the inner life in conversion, the need for such inner experience remained largely silent in
Christian literature, with significant exceptions, until the arrival of the journals of
Jonathan Edwards in the early eighteenth-century.’® Of course, that autobiography is
merely one form of evidence for the encouragement of inward experience in conversion,
with prayer being an immediate example, not to mention various contemplative lives.
Personal narratives of the autobiographical, and stories of the inner life now held sway
for emerging Evangelicals. Those who had experienced this inner assurance were able to
communicate those stories throughout new emerging capitalist market opportunities by
speaking, travelling, and publicising amongst other activities. In this, we begin to see the
extent to which Christian identity around the doctrine of assurance and the relationship
of Christian faith with the market became intrinsic to each other. The leaders of the
Evangelical movement were those who were able to express their experience of this inner
assurance and to do so supremely through the opportunities of the market. Their methods
for transmission about assurance took hold and resonated not just with new market forces
and opportunities, but with the priority of the interiority of the individual that had already
taken place with English Protestantism. This new priority and opportunity saw that the

“young men who preached the sermons, founded the magazines, established the local

54 Noll, Rise of Evangelicalism, 142.

55 Ashley Null, “Thomas Cranmer and Tudor Evangelicalism,” 228.

¢ D. Bruce Hindmarsh details the gulf of autobiography that is concerned with self-agency from
the time of Augustine until Evangelicals in his “Antecedents of Evangelical Conversion Narrative,” 332.
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classes, built the connections and wrote the books, pamphlets and articles were social
actors of unusual force.”’

This developing interiority of individuals, the development of self-agency and its
effects on society in general, along with the impact on Evangelicals, has been examined
in detail by Breen and Hall. They highlight that the preaching of revivalists “did
powerfully hold out to ordinary people the prospect of personal liberation, of creative
agency, of exciting self-fashioning — unintended concomitants of the Whitefieldian
experience of ‘new birth’.”*® Mark Noll presses into a similar focus on the need to
understand this emerging self-agency, and exhorts that a “full explanation must not back
away from this agency.”* Whilst Noll suggests the necessity of such an account, he does
not provide one. He does hint at the interconnection that might be found in such an
account that would reveal “human responsibility to realms of theological principle,
religious conviction or social tectonics.”* This is precisely the realm [ am looking to map.
For now, I place a marker on my map, noting that this is as a location to return for a

theological mapping in my later chapters.

2.3.3 The Doctrine of Assurance and the Wider “Revival of the Heart”

Evangelicalism was an answer to accelerating economic and demographic change. As such,
it offered a solution to structural religious crisis. It represented also a religious response to
the new mental world of the Enlightenment. And it presented internal, psychological
resources to meet the external, social challenges of the century.

— Mark A. Noll, Rise of Evangelicalism
Evangelicalism was not just a response to the trials and challenges of economic migration,
but was also a response to the wider changes in how human beings understood the world

conceptually, and their place within it. The metaphysical upheavals taking place required

57 Noll, Rise of Evangelicalism, 132.

58 T. H. Breen and Timothy Hall, “Structuring Provincial Imagination: The Rhetoric and
Experience of Social Change in Eighteenth-Century New England,” The American Historical Review
103, no. 5 (1998): 1424.

59 Noll, Rise of Evangelicalism, 132.
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a response by the church, which the doctrine of assurance allowed to take place. Yet this
interior move was not limited to just Protestantism, instead deeply affecting all peoples.
For example, Mark Noll details how this “revival of the heart” was seen amongst
Catholics and Hasidic Jews, and not just Protestants.®’ We might discern from this the
nature of the move from interior experience to public expression that the market was
imposing on all religious movements at this time. Furthermore, Noll has shown how this
revival of Puritanism was a movement that revived the Puritan “heart religion” without
any concomitant social movement.® In other words, there was something about this
“revival of the heart” that was common to all peoples, and that did not require a church-
mediated social environment. Here we see the emerging nature of the social arrangements
of capitalism, superseding and overriding the social arrangements of any and all religious
actors. In short, I suspect that the “revival of the heart” taking place, had found a social
expression in capitalist market social practices. This is a dramatic change from how the
“heart religion” of the Puritans had previously been manifest socially.

Indeed the “heart religion” of the Puritans had been deeply rooted in a desire for
social change that had been discredited owing to its association with political revolution.®
The dissenting Puritans, as a result of this, pursued their “heart religion” more as a
subculture of voluntary religion, in prayer, fasting, and Bible study.* I suggest that the
Puritan “heart religion” that Evangelicals went on to renew, having divested itself of any
determinate social structure owing to previous failings in social and political change,
found a new place for resonance. The inner “heart religion” of the Puritans perceived
emerging capitalist markets to be places in which it could flourish without fear of
persecution. In other words, the emergence of markets as places and spaces away from

the identity of church and state needed a form of Christian faith that would act as a

61 Tbid.

2 Tbid., 47.

63 Coffey, “Puritanism, Evangelicalism,” 253.
% Tbid., 254.

64



resource to Christian identity, whilst at the same time being free of the ecclesiological
structures of the religion it was seeking to escape.

The inner assurance of the Puritans not only enabled the confident formation of
identity in a changing world but found its formation and sustainability in having no social
form, flowing freely into market locations.® And the effects of this on the shape of public
and private life are immense. This Puritan inner assurance was at the heart of the
Evangelical revival of all denominations and the simultaneous development of the later
middle classes.®® Davidoff and Hall trace how this Puritan antecedent results in a
relocation and separation of work from home, and the establishment of bounded public
and private “spheres”.®” A radical transformation then takes place within capitalist
markets, where the location of consumption and identity formation move from public to
private, and then into the home. Evangelical revival through tracts and language made the
home the central location for its activities and “imagined communities”, becoming
captive to the logic and relationships of leisure and family.®® Assurance moves from its
inner experience into the outward expression of self-creation by the external providence
of the market manifested in the life of the believer. Assurance becomes a matter of being
self-made and of outward provision by God, which are both ultimately ceded to the
market. This outward demarcation of the self-made, underwritten by the providence of
God, arrives at particular forms of a public self, for example where “A new claim was
asserted, that sa/vation was the mark of gentility.”® The market quickly becomes the sign
of God’s providence for his assurance as the market takes on the ontological values and
aseity once ascribed to God.”” We can see one example of this nature of aseity where

Elaine May suggests the push to consumerism was able to be presented as a moral issue
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— to be a true American in the Cold War was to be a committed consumer, guarding the
home, etc.”! Even more recently after the terrorist attacks of 9/11, US President George
W. Bush presented the moral response to terrorism, in part, as a call to continue shopping
and “get down to Disney World”.”> Some see this moral fuelling of consumption as being
at the root of the recent global credit crunch.”

This contrasts greatly and again with previous Protestant and early Evangelical
approaches that saw consumerism as crass, unrestrained avarice, and a threat to morality.
Evangelicals took a view of salvation that involved debt and obligations, where
“individuals stood in a commercial relationship with God, whose ultimate merchandise
was heaven.””* Within this ‘economy of salvation’, providence becomes an obvious
location for the manifestation of faith and the outworking of a relationship with God. We
see evidence of this view of salvation modulation in later time periods. Dominic Erdozain
demonstrates how Christianity initially resisted leisure as vice, with attention to
recreation as part of ecclesial duties.”” Early Evangelicals believed that the emerging
leisure society was a competition for affections. Yet this moral resistance soon gave way
to beliefs that supported “the active pursuit of commerce”.” These concerns seem to have
some basis for legitimacy, given the recent diagnosis of leisure as the collapse of
individual needs within the economic.”’” People located themselves in what they

consumed, such that “people recognise themselves in their commodities; they find their

! Elaine Tyler May, Homeward Bound: American Families in the Cold War Era (New York:
Basic Books, 1988).

72 Remarks by President George W. Bush. The White House Archives, President George W.
Bush. Last updated 27% September 2001. Accessed 28™ May 2018. https://georgewbush-
whitehouse.archives.gov/news/ releases/2001/09/20010927-1.html.

3 See Andrew J. Bacevich, The Limits of Power: The End of American Exceptionalism (American
Empire Project) (New York: Holt Paperback, 2008).

"4 Hilton, 4 Mad, Bad, and Dangerous People?, 183.

5 Dominic Erdozain, The Problem of Pleasure: Sport, Recreation and the Crisis of Victorian
Religion (Woodbridge: Boydell, 2010), 273.

76 Davidoff and Hall, Family Fortunes, 26.

"7 Mike Featherstone, “Consumer Culture: An Introduction,” Theory Culture Society 1.3 (1983):
5. Also see Mike Featherstone, Consumer Culture and Postmodernism (London: Sage Publications,
2007).
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soul in their automobile, hi-fi set, split-level home, kitchen equipment.”’ Here I begin to
delve into the post-war cultural realities formed by intentional government policy in the

west — especially in the USA, but spilling over elsewhere.”

2.3.4 Markets and Migration: Islands of social care

If Evangelicals, with their focus on Gospel as doctrine, did have the disregard for social
and political theory that Bebbington claims, it is little wonder that they turned to the
capitalist markets for their understanding of social relationships.*® Bebbington suggests
that it was a lack of alternatives between adherents and dissent that gave rise to a lack of
concern for polity.*! It was this lack of concern for polity within which the market
provided a tertium quid between the public realm of the state, and the private realm of the
home. The nineteenth-century commentator Robert William Dale observes this lack of
attention to polity: “Although its leaders insisted very earnestly on the obligation of
individual Christian men to live a devout and godly life, they had very little to say about
the relations of the individual question to the general order of human society, or about the
realisation of the Kingdom of God and all the various regions of human activity.”*
Authority for belief and practice had moved from external tradition to personal
experience, and the Bible in private interpretation. Disillusionment with forms of state-
church relations, and the empowerment of individuals to respond before God despite the

failures of church, drove the development of the Evangelical church. Noll describes this

8 Herbert Marcuse, quoted in ibid.

7 This is much more modern history than the story I have been telling about the Puritans, and is
beyond the scope of my thesis. There was government policy to build families into consumer units to aid
economic recovery. Dad goes to work; mom/mum stays home and buys stuff for the home. If
Evangelicalism is at all linked with the middle class, this was the policy aimed at the middle class. It is
unsurprising that the two grew up together. For an example of how American abundance was underwritten
by post-war cultural realities and intentional government policy, and how this took place alongside the
nature of abundance in the Protestant Work Ethic, see Jackson Lears, Fables of Abundance: A Cultural
History of Advertising in America (New York: Basic Books, 1994).

80 Bebbington, “Response,” 429.

81 Ibid.

82 Ibid.
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process as one where we see that “bourgeois evangelicalism represented the
Methodisation, not just of the church, but of life as a whole.”* Evangelicalism began as
a movement seeking to revive inherited churches, but quickly became a movement that
replaced them with new forms of church.

But within Evangelical history, the opposite often took place: Evangelicals often
did give attention to determinate social forms as they sought to provide a response to
social stresses produced by capitalism. I have been intentionally offering broad
statements covering large time periods. While assurance became personal for
Evangelicals in history, it would later face the threat of commodification itself. For
example, a more recent analogue and continuation of the relationship of Evangelicalism
to capitalist markets can be seen in the growth of Pentecostalism in the developing world.
Martin has traced and analysed this growth both in Latin America, and more recently,
within a global framework.®> Martin reveals how Christians under new economic
migrations and emerging conditions of capitalist markets have seen Pentecostalism as a
cohesive force, able to provide “islands of social care” within the ravages and dislocations
of capitalism: “It takes those marooned and confined in the secular reality by fate and
fortune, and offers them a protected enclave in which to explore the gifts of the Spirit,
such as perseverance, peaceableness, discipline, trustworthiness, and mutual acceptance
among the Brethren and in the family.”®® Martin, referencing his own work in a preface
for Guest, suggests that there is a “dialectic of incorporation and resistance” by
Evangelicalism in its relationship to cultural contexts.®” This dialectic has been detailed
by others. For example, Stewart Davenport’s account of Evangelicals in relation to

capitalist markets in North America between 1815 and 1860 is made through contrasting

8 Noll, Rise of Evangelicalism, 233-234.

8 Ibid., 206-207.

8 David Martin, Tongues of Fire: The Explosion of Protestantism in Latin America (Oxford:
Blackwell, 1990). See also his more recent work, Pentecostalism: The World Their Parish (Oxford:
Blackwell, 2002).

8 Tbid., 71.

87 Guest, Evangelical Identity and Contemporary Culture, xiii.
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Evangelicals, who were accommodating to new markets with those who resisted, but then
capitulated, to market forces.®® Historians often portray Evangelical Protestantism as
either a top-down means of social control or a bottom-up process that created passive
workers (e.g., through the Protestant Work Ethic). William Sutton, in contrast, provides
evidence that popular Evangelicals, employees and employers alike, in antebellum North
America worked together to create capitalist environments whilst simultaneously
resisting the pathologies that arose in that relationship through trade unions, Sunday
schools, and temperance movements.*

Amos Young, in his extensive survey of Pentecostal communities, and drawing on
the work of Martin, suggests there is a response to economic manifestations in which
“Pentecostalism creates communities that provide new networks of social and economic
services for uprooted populations.”® Within this, Pentecostalism functions as an
alternative system of economics by restructuring kinship relationships within new
economic environments.’! This enables believers to connect with their new context whilst
freeing them from their previous obligations to their place of origin. I propose that this
restructuring process has continued, whereby late-capitalist markets provide migrations
within new economic flows that have dis-embedded Christians, not just from their
biological families, but from their Christian communities and traditions.

Martin explains this process in practical terms by describing how conceptions of
religious fraternity, to maintain distinct identities in relation to the larger society, often

become “systematically blunted and even reversed.”” One example of this process can

8 Stewart Davenport, Friends of the Unrighteous Mammon.

8 William R. Sutton, Journeymen for Jesus: Evangelical Artisans Confront Capitalism in
Jacksonian Baltimore (University Park: Pennsylvania State University Press, 1998).

% Amos Yong, In the Days of Caesar: Pentecostalism and Political Theology (Grand Rapids, MI:
Eerdmans, 2009).

%! For another example of Pentecostal “islands of social care” see Donald E. Miller and Tetsunao
Yamamori, Global Pentecostalism: The New Face of Christian Social Engagement (London: University
of California Press, 2007), 99—105. Here, the ongoing story of St Stephen’s society and its ministry to
drug addicts in Hong Kong is detailed.

92 Martin, Reflections on Sociology and Theology, 121.
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be seen in the way the concept of interiority was used in the Protestant Reformation to
define Christian practice and fraternity. Secular revolution and the emergence of secular
space could take place around that interiority, where Christianity “contains repertoires of
images and aspirations which are in various ways at odds with social requirements” that
cannot be realised.”> Christian Smith, in a similar vein, demonstrates how Evangelicals
employ subcultural codes with great conviction, yet those codes are strategically deficient
and inadequate for the social transformations within which they arise.”* Within this, we
might see how individualism and voluntarism, whilst potentially powerful as ways of
responding to the social forces of capitalism, are often co-opted by those very forces and
freedoms. Here we begin to see the ongoing process of resistance and agonistic response
to late-capitalist markets, that carries within itself the possibility of conceding Christian
social practices to the socio-logic of the market.

McKendrick, Brewer, and Plumb declare the idea that the Industrial Revolution was
a time of extreme suffering to be a pre-lapsarian myth, yet their account does provide
details of the vicissitudes and extreme risks people faced during the birth of capitalist
markets.” The associations that emerge in response to these social challenges of capitalist
markets can be seen as coterminous to Martin’s suggestion of the need for “islands of
social care.” Martin demonstrates how Pentecostalism responds to the social disarray of
capitalist markets, whether enabling men to save their wages and stay sober, or
empowering women to escape from caste-based polygamy.’® Pentecostalism is “creative
and active, a seizing of opportunities [ ... ] of social change.”’ In Martin’s account, we
see a similar duality that was at work within early Evangelicalism. Christians used the

resources and opportunities of capitalism, whilst offering a simultaneous countermove

% Ibid., 122.

%4 Christian Smith, American Evangelicalism, 217.

% McKendrick, The Birth of a Consumer Society, 197-202.

% For example, the traditional Brazilian ‘freedom without responsibility’ for men is challenged by
the Pentecostal church, as it restores “the family as a viable moral, cultural and economic household,

largely through the reformation of the male.”” See Martin, Pentecostalism, 75.
7 1bid., 76.
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that seeks to limit the effects of the market, and to reinsert the social in the face of
commodification and the dissolution of agency.

Within this, we can see that Evangelicalism ‘suffers’ as a competing sociality to
the agonistic interactions that it faces with the new socialities of late-capitalist markets.
Guest highlights this process of resistance and resonance, pointing out that Connolly’s
claim to articulate the resonance between Christianity and capitalism is nothing new.
Evangelicals have been aware of this resonance problem for some time. In particular,
Evangelical Anglicans within a social justice tradition have previously resisted such
‘resonance’.”® Whilst Connolly calls upon religious groups to partner him in conversation
about these issues, he misses the fact that many Evangelicals have already been active in
resisting the forces of capitalism.

It is not just in the developing world where we see this mechanism at work, but
also where migrant communities move from developing worlds into developed
countries.” Globalisation means populations increasingly flow where capital flows,
prompting the rise of migrant churches.!®” Where people migrate around work we see
religious identity as parasitic to that economic migration.'”" Churches are habituated in
the realities of that new economic location, whilst at the same time seeking to enable
people to construct forms of life and support for each other within that reality. Methodism
does much the same within urban London, such that we might consider that
“Pentecostalism is an extension of Methodism and the Evangelical Revivals (or

Awakenings) accompanying Anglo-American modernisation.””!%?

% Guest, “Evangelicalism in Transatlantic Context,” 262.

% Ibid., 36.

100 For examples of people, groups, and churches see ibid., 38.

101 For an example of this experience within a broader religious context, and for the highlighting
of similarities and differences that arise due to differences between religions, see Will Herberg,
Protestant, Catholic, Jew: An Essay in American Religious Sociology (Garden City, NY: Anchor Books,
1960).

102 Guest, “Evangelicalism in Transatlantic Context,” 7.
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In globalised society, we see this double dynamic of resistance and resonance at
work. There are new emerging forms of economic life and social arrangements of
capitalism within current globalisation. We may view the most recent changes in late-
capitalist markets within a globalised economy as constituting a new sociality to which
Evangelicalism, along with other forms of Christianity, agnostically seeks to respond, and
with which it seeks to compete. Within this, we might perceive new forms of emerging
church ecclesiology and post-ecclesial moments as an attempt to help Christians hold
onto identity amidst new pressures of social dissolution, whilst at the same time being
captive to the logic of the market opportunities and resources used by those forms.!*
Additionally, we may see within Martin’s thesis that Evangelicals seek, in the post-
ecclesial moment, to carry within them an imagination of the Christian self, ‘in the world
but not of'it’, so to speak, that cannot be realised. For this imagination contains the genesis
of a self, a self created by market imaginations, that is in isolation from others.

Recent research has highlighted how mobility and unsettlement remain key factors
in understanding identity construction. Identities are now plural for people, and affective
rather than instrumental, such that it is how people ‘feel’ about community that is most
important to them.'® Whilst there is the complexity of identity within a globalised
context, people are simultaneously collapsing their identities into ‘village communities’,
seen most clearly in resentments to the removal of schools, church buildings, and youth
clubs, that they may never visit or take part in physically.'®

Contemporary social-scientific accounts like Martin’s show how religious identity

can be parasitic to economic migration, whilst at the same time seeking to provide care,

193 Guest traces some of the recent post-ecclesial moments taking place amongst Evangelicals. See
Guest, Evangelical Identity and Contemporary Culture, 49.

104 Even Northern Ireland, with its strong national identity, is now a place where people hold
multiple identities. See Helen Brocklehurst, “British Island Stories: History, Identity and Nationhood,”
Full Research Report ESRC Award No. L219252035B, accessed 9" May 2015,
http://tinyurl.com/2fhgxak. See also Simon Clarke, “Mobility and Unsettlement: New Identity
Construction in Contemporary Britain,” Full Research Report. ESRC End of Award Report, RES-148-25-
0003 (2007), accessed 9™ May 2015, http://tinyurl.com/39yf3xh.

103 bid., 19.
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and the deepening of agency and resistance to those economic forces. Martin’s work
provides us with an analogue and paradigm through which to filter eighteenth- and
nineteenth-century historical accounts for an interpretive framework. For example, we
can perceive Evangelicalism to be using the rhetoric of neo-liberalism, whilst also seeking
to respond to the problems capitalism produces with social cohesion. This double
dynamic is where Evangelicalism, like Pentecostalism, “finds itself in serious tension

with a central thrust of consumer capitalism.”!%

2.3.5 A Mixed Bag: A creature of and a response to capitalism

Evangelicalism was about being in the world, even whilst it tried not to be; this is its
double dynamic. Personal faith as a way of fleeing the world led, in fact, to a way of
living in the world. Previous “patrician” and “plebeian” modes of construction of
Christian faith inevitably gave way to “bourgeois” constructions of the leisured classes
of the emerging market.!” This was manifest and seen most readily in the rise of voluntary
societies and organisations, on “a wave of voluntarism.”'®® That voluntarist behaviour
would carry the Evangelical church to its current location. Ironically it was a ‘higher’
view of church that led to a lower commitment to church.!” Authentic personal
experience took precedence for Evangelicals over church structure. Whilst being centred
around a new self-agency, this did lead to enormous social change, at least in the inception
of Evangelicalism.!"® The relationship of Evangelicalism to capitalism was indeed a

‘mixed bag’, as all forms of ecclesiology always are, being both captive to the worst of

196 Martin, Pentecostalism, 76.

197 Noll, Rise of Evangelicalism, 233.

18 Tbid., 234.

199 Noll claims that a more spiritual vision for Church was ultimately translated to a commitment
to the idea of “nation in the United States” (Noll, America’s God, 13). Noll also notes that the American
process of moving away from Puritan conceptions of church to their own ecclesiastical forms finally
arrives at voluntary forms of ecclesiology led by charismatic leaders (Noll, America’s God, 173).

9 Noll, Rise of Evangelicalism, 281.
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market forces, and yet at the same time, being able to transmit themselves through the
market, effecting enormous change in resistance to those forces.

Within the resonant relationship of Evangelicalism with capitalism there was, as
Noll writes: “no one Protestant approach to money. Neither did there exist any grand
system of economic practice that systematically governed the behaviour, the speaking, or
the life assumptions of the churches and church people. Single cause explanations simply
do not work as a satisfying covering explanation for religious—economic connections.”'!!
At times in this ‘mixed bag’, spiritual renewal of Evangelicalism sometimes took its form
in the market in ways that did not interrupt the market. Katharyn Long sees this as a
“revivalism without social reform” that was part of the make-up of Evangelicalism.!'? Yet
this is not how Evangelicals saw themselves, with the Wesleyan, Samuel Chadwick,
suggesting that “conversions not only bring prosperity to the church, they solve the social
problem.”!* Additionally, Erdozain draws our attention to how, unlike any other
movements, Evangelicalism created “schools, nurseries, communes, colleges, ecological
housing associations, subsistence farming centres, criminal resettlement houses, women’s
refuges, practical anti-racism projects and urban renewal programmes.”''* We can see a
fascinating double dynamic here. Evangelicalism in its global form becomes
disembedded from local context, but on the other hand there is evidence of the contrary,
its embeddedness in response to contextual features.!'> Evangelicalism within my
accounts so far is seen as both a creature of capitalism, and a way of responding to

capitalism. Initially for Evangelicals, and dominant for them, was the desire for inner

' Noll, God and Mammon, 8.

112 Kathryn Long, The Revival of 1857-58: Interpreting an American Religious Awakening,
Religion in America Series (New York: Oxford University Press, 1998), 124. Long gives a supporting
example for this claim with noon-hour prayer meetings, which did not interfere with the working day.

!13 Bebbington, Evangelicalism in Modern Britain, 5.

114 Erdozain, The Problem of Pleasure, 3.

115 By way of further example, and for a particularly comprehensive examination of multiple and
varied accounts of the relationship of Pentecostal evangelicals to capitalism, see Hannah W. Stewart-
Gambino, "‘Religious Consumers' in a Changing 'Religious Marketplace'," Latin American Research
Review 36, no. 1 (2001).
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spiritual renewal of the self around an identity in Christ. Yet that social imagination for
the self eventually atrophies and becomes a market imagination within capitalism. We
can see that a lack of attention to the form of church by Evangelicals led to its taking a
form captive to the logic of market imaginations. The Evangelical focus of salvation
outside the church, results in the relocation of salvation into the home, which
simultaneously becomes the location for the privatisation of life around the demands of
capitalist markets and leisure. ''°

Evangelicalism capitulated to the socio-logic of the world in which it had once been
most affective. It was then unable to continue to fund a stable imagination of the self
within further developments of capitalism. What markets did to people and communities

in practice is now my main concern, such that:

The new market world, by contrast, featured mobility, efficiency, individual self-exertion,
specialisation, productivity, expanding consumption, and a way of life that disrupted
communities, uprooted relationships, and commodified family connections. Within this
narrative, religion has been important, primarily for its role in either retarding or
exhilarating return to markets... In more general terms, religion was useful if it resisted the
spread of the market but retrograde if it facilitated the transition to modern capitalism.'"’

I have reached the point where I need to provide focused attention to how life in
developing capitalist markets interacted with the beliefs and practices of Evangelicals in
assurance, to supplant a Christian imagination for life with a market imagination. If
anxiety about assurance of salvation was the doorway and then pathway- the catalyst to
Evangelicals taking action in the new emerging world of the capitalist market- how did
market imaginations subsequently colonise and dominate those original imaginations of
Evangelical Christians in the way we see today? Such understanding will allow for the
retrieval of resistance in my Evangelical tradition. A possible point of resistance is the

local and contextual in mission, in the face of globalised ‘sameness’. If so, a reduction or

116 Davidoff and Hall, Family Fortunes, 83.
7 Noll, God and Mammon, 16.
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increase of contextual mission could be a gauge for measuring and assessing

Evangelicalism’s resistance to the negative forces of capitalism.

2.4 Conclusion

We are at a crucial juncture in my mapping of Evangelicalism, one where we see how,
despite doctrinal claims, inner assurance for Protestants often required evidence of assur-
ance to be visible, in good works, despite beliefs about salvation by faith alone, that then
also manifest in the providence of God as a sign and validation of that assurance.!'* We
might now see how Protestant self-questioning over assurance led to a work ethic that
demanded external signs of providence for that assurance.'” Here we are at a boundary
on my mapping, with signposts into Weber’s Protestant Work Ethic. I have surfaced many
elements that are presaged by Weber’s work.'?* Many of the accounts and sources I have
interacted with are based upon and, at times, as I have shown, solely underpinned by the
use of Weber’s Protestant Work Ethic. And as already noted, Bebbington indicates that
Weber provides an account and explanation of how the Protestant doctrine of assurance
combined with the nature of emerging capitalist markets.'?! We therefore now enter the

domain and territory of the ascetics of capitalism, where Weber is our principal guide.

118 As already noted in this chapter, Bebbington evidences how for Protestants there was great
anxiety around assurance, that led to a reliance on good works as remedy to that anxiety. Evangelicalism
provided great relief to this anxiety with its belief and experiences of assurance by faith. See Bebbington,
Evangelicalism in Modern Britain, 44. My chapter here has shown how this new Evangelical inner
assurance led to a migration and focus around providence. For historical example, Scottish Puritan
dissenters celebrated the providence of God on market days. These days were combined with extended
periods of worship and revival around Christian identity. See Haykin, Stewart, and George, The Advent of
Evangelicalism, 295-296.

119 Bebbington, “Response”, 421. Here Bebbington claims again how anxiety around assurance
led to reliance in some way on providence, as evidence for assurance.

120 Bebbington confirms this boundary, and of Weber’s concern with how these good works and
the ‘worldly asceticism’ it resulted in may have generated the development of capitalism, see Bebbington,
“Response”, 44-45.

121 ' Weber and Parsons, The Protestant Ethic. Pete Ward has also indicated that it is in Weber that
an understanding of how Evangelicalism became enmeshed with capitalist markets may be found, Ward,
Selling Worship, 11.
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Chapter 3
Assurance, Anxiety and The Protestant Work Ethic

Invoking Weber brings me into contact with a thesis with a long history of intense dispute
and methodological debate, as well as wide acceptance. A recent survey considers We-
ber’s Protestant thesis to be “the focus of the longest running debate in modern social
science”, such that it is almost “impossible to pull Weber out of the bag without the bag-
gage of a century’s worth of critics.”! Like Jacob and Kadane, I might well ask: “Given
its thorniness, why invoke Weber's thesis yet again?”? Yet my previous chapter has led
us to the need for this invocation.

For my interrogation and deployment of Weber, I undertake a few tasks in this
chapter. First, I distil from Weber and related works a summary of the Protestant Work
Ethic thesis for my own orientation to that thesis. Second, I locate Weber’s account within
a summary of the long-standing debate about his method and thesis, drawing attention to
the possibilities and limits of his thesis for the purpose of my work. This then allows me
to make my third move, of modulating and then deploying Weber, to bring him into fur-
ther contact with the issues of assurance and providence my thesis needs to make. In
particular, I will run my modulation of Weber against a specific concrete example from
Evangelical history, to test the validity of my work so far. That analysis leads to the pro-
posal that Evangelical identity is propagated and mutated through a particular ascetic

mechanism of capitalism.

! Margaret C. Jacob and Matthew Kadane, “Missing, Now Found in the Eighteenth Century:
Weber’s Protestant Capitalist,” The American Historical Review, 108, no. 1 (2003): 20. Then, for an
overview of the history of debate around Weber’s Protestant Work Ethic, see David Zaret, “The Use and
Abuse of Textual Data,” in Weber’s Protestant Ethic: Origins, Evidence, Contexts, edited by Hartmut
Lehmann and Guenther Roth (Cambridge: Cambridge University Press, 1993), 245.

2 Ibid., 21.
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3.1 In a Nutshell: The Protestant Work Ethic thesis

Weber’s basic Protestant Work Ethic thesis is simple to state, and gives us some
understanding as to its durability and utilisation by others:* “Weber’s main emphasis is
upon the role of religious ideas as they generated an attitude of ascetic discipline. These
religious ideas, exemplified in Protestantism, worked to create a set of economic attitudes,
which aided the rise of capitalism.” Weber’s Protestant thesis arose in response to the
question of why modern capitalism has emerged with the pursuit of profit and had not
done so previously. After all, the impulse of greed and gain has been present throughout
history. Weber asks what is unique about the capitalist enterprise, what are the conditions
that allow for the first time in history the rational, protected pursuit of profit by all?
Weber defines “capitalist economic action as one which rests on the expectation of profit
by the utilization of opportunities for exchange.”® He provides us with a brief materialist
economic history as to the resistance of societies to capitalism, but he finds economic,

legal, and scientific rationalisations insufficient to explain the emergence of capitalism:

For though the development of economic rationalism is partly dependent on rational
technique and law, it is at the same time determined by the ability and disposition of men to
adopt certain types of practical rational conduct. When these types have been obstructed by
spiritual obstacles, the development of rational economic conduct has also met serious
inner resistance. The magical and religious forces, and the ethical ideas of duty based upon
them, have in the past always been among the most important formative influences on
conduct.”

Here, Weber reveals something of his Ideal Type methodology, the idea that humans
cannot be best understood within their social worlds through the methods of the physical

sciences.® In a way, Weber prefigures Milbank’s thesis, exposing the bias and traditions

3 My thesis is primary focused on the Evangelicalism of the UK and North America, and Weber
has been extensively dealt with in English across disciplines, such that, for the purposes of my thesis, I
have not engaged directly with sources in German.

4 Richard L. Means, “Weber’s Thesis of the Protestant Ethic: The Ambiguities of Received
Doctrine,” The Journal of Religion, 45, no. 1 (1965): 6.

5> Weber and Parsons, Spirit of Capitalism, 17.

6 Tbid., 17-18; Weber provides an extended explanation of his understanding of capitalism.

"1bid., 17-27.

8 Alex Callinicos, Social Theory: A Historical Introduction, 2" ed. (Cambridge: Polity, 2007),
153; Callinicos explains the emergence of the European anti-naturalist school of thought in sociology,
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of sociology that lead to inadequate socio-economic explanations of human behaviour.’
Weber was adamant that scientific methods may be objective, but that they worked
“within an inherently subjective framework.”!® For materialist rational and scientific
analyses of culture are embedded within “value-inscriptions,” which “are subject to no
rational adjudication.”"!

Weber moves the understanding of capitalism from materialist Marxist accounts of
“production” to one of “consumption”.'? It is the rational actor and consumer, their wants
and needs, that determine market economic constructions. Weber forces us to look behind
the relationships of the phenomena of market exchange, so that capitalist markets must
be understood as a social phenomenon and “the intended consequence of individual
actions.”’® This method explains capitalism as a process of rationalisation by individuals
around an ethic of “acquisition as the ultimate purpose of life.”!4

Weber calls this ethic and rationalisation the “Spirit of Capitalism”, and describes
this spirit as a form of asceticism.'> There is an inner-worldly asceticism to capitalism,
the orientation and discipline of life around the material pursuit of wealth. This ascetic of
the “Spirit of Capitalism” has “had to fight its way to supremacy against a whole world
of hostile forces.”'® It is in religion that Weber discerns the stimulus and impetus to
overcome these forces. For, whilst it was religion that provided the greatest resistance to

capitalism, it was the character and inner ascetic of Protestantism that gave rise to the

with its reaction to the evolutionism and empiricism of intellectual culture, after Darwin, and Weber’s
location to that.

® Milbank exposes the bias and traditioned contexts of social theory, and demonstrates how,
contrary to the Marxist priority of the economic over the ideological, “there is no socio-economic reality
which is more basic than the reality of religion.” See Keer, “Simplicity Itself,” 306.

19 Callinicos, Social Theory, 156.

" bid.

12 Marx’s critique of political economy has a long history and tradition of use. For an overview of
the recent renewal of interest in this critique, see Alex Callinicos, The Resources of Critique (Cambridge:
Polity Press, 2006).

13 bid., 159; Callinicos expands on the “marginalist economic” model that underlies Weber’s
Ideal Type methodology.

4 Ibid., 161.

15 Weber and Parsons, Spirit of Capitalism, 47-78.

16 Ibid., 56.
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new ethic of moneymaking.'” Whilst, for Marx, “human beings’ social relations with each
other are the outcome of economic relations,” Weber explored the inverse, or, how social
relationships generate the nature of economic life."® Weber also makes use of the
“historical interpretative” tool and concept of “elective affinity” to describe the
relationship between capitalism and Protestantism. This is where two social forms are
functionally compatible without the need to claim the ‘causal primacy’ of any one form:
“Thus there is an elective affinity between the Protestant ethic and the capitalist spirit,
both of which are forms of inner-worldly asceticism. Similarly, capitalism and
bureaucracy, two types of instrumentally rational social organisations, are bound together
by an elective affinity for one another.”"” Having claimed this ascetic relationship, Weber
then provides an argument to justify this thesis and relationship which can be summarised
as follows.

Luther introduced the Protestant idea of ‘calling’ (in German, Beruf). Luther, in
effect, brought ordinary life and worldly affairs within the realm of moral duty, such that
the life of ordinary people had to excel the morality of monastic asceticism. This broke
with the Catholic division of ethical life into praecepta and consilia.? This focus and
attention on the station and calling of life of the individual, drew out a new emphasis on
providence. For Luther, ‘calling’ was about how worldly duties were no longer
subordinate to monastic ascetics, but at the same time, this attention to calling took place

in “obedience to authority and the acceptance of things as they were.”?!

17 1bid., 73; Weber cites pre-Reformation doctrine and its resistance to the Spirit of Capitalism.
The work of Noonan also provides one of the most comprehensive explanations of the pre-Reformation
understanding of usury, and examines how Calvin, free from Canon law, explored the uses of money to
benefit others, but within strong limits of social relationships. See John T. Noonan, The Scholastic
Analysis of Usury (Cambridge, MA: Harvard University Press, 1957).

18 Callinicos, Social Theory, 171.

¥ Ibid., 163.

20 Weber and Parsons, Spirit of Capitalism, 79-80. Kemper Fullerton also provides a more
detailed overview of Luther’s conception of calling in relation to praecepta evangelica and consilia
evangelica in “Calvinism and Capitalism”, in Bryan S. Turner, Max Weber: Critical Responses (London:
Routledge, 1999), 101-103.

21 Weber and Parsons, Spirit of Capitalism, 86.
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Luther may have promulgated early European labour divisions, wherein a
‘vocation’ from God was no longer the special domain of the clergy or church, but was
now applied to any occupation or trade. Yet his formulation of calling was still within a
traditionalist framework, alongside what was, for Luther, the suspicion of any “tendency
to ascetic self-discipline in leading to salvation.”” For the notion of calling, in the
Lutheran sense, “is at best of questionable importance for the problems in which we are
interested.”? This is because Weber saw the fulfilment of the Protestant ethic, not in
Lutheranism, but within Calvinistic forms of Christianity.?

It is in Calvinism that Weber locates the individual within Christianity as inhabiting
a place where God laid all of their lives, in every detail, bare for assessment.”> Here we
see where Weber has misunderstood Calvin, for Calvin (like Luther and Melanchthon)
included assurance of one’s salvation as part of saving faith.?* Weber may misunderstand

Calvin, but it is Weber’s understanding and subsequent use of Calvin that is my main

2 Ibid.

3 Ibid.

24 For an extended theological critique of the Reformers’ understanding of vocation, see Miroslav
Volf, Work in the Spirit: Toward a Theology of Work (Eugene, OR: Wipf & Stock, 2001), 105-110. Volf
argues that the Reformers’ understanding of work as vocation can lead to injustice as it reinforces the
status quo, which might then include forced, dangerous, and exploited labour.

25 1t is worth making a note here, again, on my method and use of sources. My thesis does not
seek to completely and solely critique the Protestant Work Ethic, for if it did, it would examine Calvin
directly and extensively here. Instead, my critique constructively points to sources and requirements that
such an excavation of Weber would require.

26 For example, see John Calvin, The Epistles of Paul the Apostle to the Romans and to the
Thessalonians, trans by Ross Mackenzie, ed by David W. Torrance and Thomas F. Torrance (Grand
Rapids, MI: William B. Eerdmans, 1960), 116. Here Calvin’s exegesis of Romans 5 affirms the
assurance of salvation that a believer might experience from justification by faith. Rom 5:1 reads
(NRSV), “Therefore, since we are justified by faith, we have peace with God through our Lord Jesus
Christ.” Luther, Melanchthon and Calvin in their commentary on this opening verse of Romans 5 claim
that there is a status and experience within justification by faith, that provides for peace and assurance by
the believer, see Martin Luther, Luther’s Works, Vol 25: Lectures on Romans, ed by Hilton C. Oswald,
trans by Jacob A. O. Preus (St. Louis: Concordia, 1972), 285, and LW. Philip Melanchthon, Commentary
on Romans, trans by Fred Kramer (St. Louis, MO: Concordia, 1992), 122, and John Calvin, The Epistles
of Paul the Apostle to the Romans and to the Thessalonians, trans by Ross Mackenzie, ed. by David W.
Torrance and Thomas F. Torrance (Grand Rapids, MI: William B. Eerdmans, 1960), 104.

Calvin, 104. Whilst there are many commonalities between Luther, Melanchthon and Calvin on
assurance, there are many significant differences. Calvinists did not allow for assurance of one’s salvation
as part of saving faith but even they agreed that one can have assurance of salvation. The full scope and
assessment of Calvin’s assurance of faith is beyond my thesis, but for a detailed and comprehensive
overview see Anthony N.S. Lane, “Calvin’s Doctrine of Assurance Revisited,” in D.W. Hall (ed.),
Tributes to John Calvin: A Celebration of his Quincentenary (Phillipsburg (NJ): P&R, 2010), 270-313.
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concern. So, for Weber, with Calvin no sacrament or any aspect of the church could
provide assurance of salvation, for even within the church were the ‘doomed’ to be
located.?” And whilst Christ has died, salvation was for the elect, of which no one could
lay claim and guarantee of ownership, with the result that “for salvation, the Calvinist’s
intercourse with his God was carried on in deep isolation.”?® The daily life of Christians,
especially their labour, becomes the sole activity for the glory of God, with attention to
hard work and prosperity as signs of Christian assurance being established. In the face of
the doctrine of predestination and the psychological pressures of accountability over the
use of one’s life within this doctrine, good works are “the technical means, not of
purchasing salvation, but of getting rid of the fear of damnation...In practice this means
that God helps those who help themselves.”?

Alongside this new ‘work ethic’ ran a Protestant aesthetic of desire, in which an
ascetic of the material life of the cloistered monk was aspired to.** The more strongly this
Calvinist asceticism was practised, the more it resulted in an individual being driven
further away from the material world. Andre Biéler calls this combination of work ethic
and ascetic “Protestant occupational asceticism”.’! Biéler describes how this ethic
stimulates production, whilst the ascetic stops consumption, such that the capitalist spirit
is to produce much and consume little.>

With restrictions upon Christians on giving to churches through anything that
appeared to support religious and mystical icons, and as giving money to the poor was
seen as undermining the drive to work and encouraging begging, these Protestants were

left to invest their money, and nascent capitalism was born.*® Weber then traces the

27 Weber and Parsons, Spirit of Capitalism, 104.

B Ibid., 107.

» Ibid., 115.

30 Ibid., 121.

31 André Biéler, Edward Dommen, and James Greig, Calvin’s Economic and Social Thought
(Geneva: World Alliance of Reformed Churches, World Council of Churches, 2006), 434.

32 1bid., 435.

33 Weber and Parsons, Spirit of Capitalism, 177-178. However, Weber is more nuanced about this
claim, something missed by many critics (see footnote 55).
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development of this Protestant Work Ethic and ascetic through pietism, Methodism, and
other sects, such as Baptists.** Weber’s diagnosis terminates with the birth of Methodism,
and notes an injunction of John Wesley’s embodying his Protestant Work Ethic thesis.
Weber correlates his argument with a direct quote from John Wesley: “we must exhort
all Christians to gain all they can, and save all they can; that is, in effect to grow rich”.3
Weber understands Wesley here providing a proof of a work ethic thesis and of how
Wesley was charging Christians to “give all they can, so that they will grow in grace and
lay up a treasure in heaven”.’* Now Wesley did indeed make this statement, but Weber
has misinterpreted Wesley, something that is easily evidenced by looking at the wider
quote from Wesley, where in fact Wesley claims how “frugality” and “industry” in terms
of a work ethic lead to riches, but that such riches lead to “pride, anger and the love of
the world”.?” In other words, Wesley’s well known dictum is indeed a description of a
work ethic, but a warning of the results of such an ethic, something Weber has missed.
In summary, Weber’s Protestant Work Ethic thesis consists of the relationship

between four key ideas:

1) Calvinist doctrine and beliefs of predestination induced ‘salvation anxiety’ in be-
lievers. Throughout their lives, work became an issue of calling, where God now
assessed the individual in that location.

2) Believers within Calvinist worship unable to turn to sacraments, or to the church,
for comfort and assurance, see providence in ordered lives as evidence of being

one of the ‘elect’.

34 Ibid., 95-154 (chapter IV, “The Religious Foundations of Worldly Asceticism”). Whilst Weber
might have used the term ‘sect’ to describe Methodists and Baptists, theologically they are not normally
described as such.

35 1bid., 175.

3¢ Tbid., 176.

37 Wesley’s statement is from one of his sermons, see John Wesley, Sermon 116, paragraph 8,
http://www.wbbm.org/john-wesley-sermons/serm-116.htm, accessed 18" September 2018.
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3) The ordering of ordinary life and labour around a monastic ascetic and its ideals
as the means for fulfilling one’s calling leads to a Protestant and occupational
ascetic.

4) This ascetic combines with a Puritan aesthetic that results in the rational mastery
of economic life and the “Spirit of Capitalism”, in which much is produced, little

is consumed, and the pursuit of profit is established as a morally good issue. 38

In his conclusion, Weber describes the terminus of the bourgeois ethic, and the bourgeois
businessman, wherein “the power of the religious asceticism provided him in addition
with sober, conscientious, and unusually industrious workmen, who clung to their work
as to a life purpose willed by God.”* Weber does not describe how we arrive at the
transformation of his Protestant ethic into the bourgeois businessman. But he does
observe and note at the end of his work that the religious underpinning of capitalism that
he had diagnosed was mostly gone from society, such that “today the spirit of religious
asceticism — whether finally, who knows? — has escaped from the cage.”* Weber
concludes his work with an observation of the transformation of the Puritan work ethic

into something else, which he leaves others to describe and diagnose:

The Puritan wanted to work in calling; we are forced to do so. For when asceticism was
carried out of monastic cells into everyday life, and began to dominate worldly morality, it
did its part in building the tremendous cosmos of the modern economic order. This order is
now bound to the technical and economic conditions of machine production which today
determine the lives of all the individuals who are born into this mechanism, not only those
directly concerned with economic acquisition, with irresistible force. Perhaps it will so
determine them until the last ton of fossilized coal is burnt.*!

38 I have “filled out’ and developed the suggestion of four key ideas summarised by Gianfranco
Poggi. See “Historical Viability, Sociological Significance, and Personal Judgment,” in Hartmut
Lehmann and Guenther Roth’s, Weber’s Protestant Ethic: Origins, Evidence, Contexts. Publications of
the German Historical Institute (Cambridge: Cambridge University Press, 1993), 295-296.

39 Weber and Parsons, Spirit of Capitalism, 177.

40 Ibid., 181.

41 Tbid.
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This mechanised nature of capitalist production in relation to the “the rosy blush of its
laughing heir, the Enlightenment,” left the notion of calling and duty to one’s vocation as

a “ghost of dead religious beliefs.”*

3.2 Ghost in the Machine: The wider debate

Having made this summary of Weber’s method and Protestant Work Ethic thesis, I now
locate that thesis within the wider debate and criticisms of his work. This will allow me
to then propose how his thesis, with modifications, may be useful to my project. In order
to explore the critiques surrounding Weber’s thesis, I have grouped them into three key
areas: methodological issues within social theory, historical issues and criticisms, and

theological concerns.

3.2.1 Weber’s ‘Ideal Type’ Methodology

Weber deploys his Ideal Type method to produce an account of the Protestant Work Ethic,
seeking to “establish a more differentiated dialectical relation between religion, lifestyle,
and emotion.” Weber took the epiphenomena of religious beliefs seriously, and refused
to deploy methods that reduced the action of actors in any realm, including the religious,
to mere social or historical factors.* It was not that Weber was opposed to these other
methods for a “multi-dimensional analysis”. Rather, Weber sought to take a specific
religious factor (Protestantism) and to then analyse that within a complex relationship
(Capitalism), for which he found his Ideal Type methodology more suitable.* Yet even

within this, Weber saw himself as something of an economic historian.* MacKinnon has

4 Ibid., 182.

43 Thomas Nipperdey, “Max Weber, Protestantism, and the Debate around 1900,” in Lehmann
and Roth, eds., Protestant Ethic, 79.

4 A process explained by Nipperdey in ibid., 78.

4 Lehmann and Roth, Protestant Ethic, 79.

46 Tbid.
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claimed that critics who see Weber as having no materialist grasp overlook the fact that
Weber accepted material preconditions as necessary for his ‘Ideal Type’ dialectic.¥

An ‘Ideal Type’ is not a moral ideal, nor an average of the instances of something.
It is, rather, a heuristic description, not of reality, but as a means of expression which
point towards descriptions of reality.*® Ideal Types were, for Weber, a means to make
sense of the “chaos of infinitely differentiated and highly contradictory complexes of
ideas and feelings.”* These then provide guidance for “understanding the unique
individual character of cultural phenomena.” In short, Weber’s Ideal Types allow for
investigation between collective phenomena, to locate similarities and differences in
concrete realities. We can, and do, speak about Protestants knowing that this is an
accentuation of a collective ideal, and that there is a likelihood that individuals will
behave in the expected social ways to which Protestants are prone. All the collective types
we, like Weber, use, are never the full account and embodiment of what they label, be
that Protestant, Evangelical, etc. But Ideal Types allow for the construction of theses, that
link those types, and explain the real-world conditions that gave rise to phenomena
between them. Ideal Types are therefore approximations for us to then correlate cause
and effect between those types.

I write of Evangelicals as an ideal type to get closer to their concrete actions.”! My

description of Evangelicals then allows me to consider variations in actions by

47 Malcolm H. MacKinnon, “The Longevity of the Thesis: A Critique of the Critics,” in Lehmann
and Roth, eds., Protestant Ethic, 211.

8 For a detailed and recent explanation and assessment of Weber’s Ideal Type method, see
Hilliard Aronovitch, “Interpreting Weber’s Ideal-Types,” Philosophy of the Social Sciences, Volume 42,
Issue 3 (2012), 356-369.

49 Max Weber, The Methodology of the Social Sciences, edited and translated by E. A. Shills and
H. A. Finch (New York: Free Press, 1949), 96.

0 Ibid., 101.

5 When any social scientist attempts to explain terms like capitalism or Protestantism, they often
subsume those terms under general concepts of economics or religion. But to do so elides the most
important distinctives of those domains. When, on the other hand, a social scientist makes use of
historical methods and particularises the phenomenon being reviewed, often the result is that there is no
room left to compare related phenomena between domains. Weber’s Ideal Type method sought to escape
this dilemma.
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Evangelicals to my approximations and abstractions. As Julien Freund puts it, "Being
unreal, the ideal type has the merit of offering us a conceptual device with which we can
measure real development and clarify the most important elements of empirical reality.">?
Weber had three distinct levels of abstraction to Ideal Types. First, there are Ideal Types
of historical particularities, such as ‘the Protestant Ethic’, or ‘capitalism’ which are
phenomena from specific historical periods manifest within particular cultural contexts.
Then, second, there are Ideal Types as abstractions of elements from social reality found
in a variety of historical and cultural contexts, such as ‘bureaucracy’. Third, and finally,
there is an ideal type that describes a common and particular behaviour for all cultures
and contexts. For Weber, this was the realm of economic theory, which often generates
categories of describing people in economic terms, with economic motives.*

Of course, Weber’s Ideal Type theory is greatly contested.** But it remains in
significant use within social sciences as a method for understanding how agents act and
interpret their experiences. However provisional understanding of agents has to be, it does
at the same time provide causal explanations of those agents.> Despite Weber’s claims to
be somewhat of an economic historian, and to be attentive to material conditions, he is
often seen as lacking attention to the material in his accounts. Social scientists like Harvey
Goldman see a dialectic between the materialist accounts of Marx and the rationalistic
account of Weber.’® Within this placement, some social scientists further discern Weber

as being between two interpretative poles, one of “a fruitful battle with historical

52 Julien Freund, The Sociology of Max Weber (New York: Vintage Books, 1969), 69.

53 This summary is taken from Lewis A. Coser, Masters of Sociological Thought: Ideas in
Historical and Social Context (Long Grove, IL: Waveland Press, 2003), 223-224.

4 For examples of recent critiques and updating of Weber’s Ideal Type method see Hilliard
Aronovitch, and Juan Manuel Forte, “Religion and Capitalism: Weber, Marx and the Materialist
Controversy,” Philosophy & Social Criticism 34, no. 4 (2008): 427-48; K. P. R. Bartels, “The Disregard
for Weber’s herrschaft the Relevance of Weber’s Ideal Type of Bureaucracy for the Modern Study of
Public Administration,” Administrative Theory & Praxis, Vol. 31, no. 4 (2009): 447-478; and Thomas
W. Segady, “The Utility of Weber’s Ideal Type: Verstehen and the Theory of Critical Mass,”
Sociological Spectrum 34, no.4 (2014): 354-61.

35 Weber, Methodology, 43.

56 Harvey S. Goldman, “Weber’s Ascetic Practices of the Self,” in Lehmann and Roth, Protestant
Ethic, 161-162.
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materialism” and the other side where Weber “fit[s] perfectly into Marx’s system.”’’
Weber, in his own context of struggles for German national identity, was seeking an
empowered self, one able to master the rationalised world and “generate selves with
power.”*® This does raise the question of how we might understand the way a “self is
shaped by relations of power in institutions and social practices.”®” Here we reach a
boundary and limit to Weber’s thesis; we then need to pay attention to the non-rational
and the material. My next chapter attends to material accounts. In the interim, and related
to any deficit of method for material accounting, is the need for historical accuracy, in

particular the issue of economics history, to which we now turn.

3.2.2 Historical Issues in Weber’s Analysis

It is the accuracy of Weber’s historical data that has drawn some of the sharpest criticisms.
Richard L. Means provides a summary of many of these historical criticisms.*

First, it was not Calvin who introduced usury (the taking of interest) to Geneva, but
rather the Catholic Bishop Fabri 150 years before Calvin.®! Whilst Weber insists on the
centrality of usury to the Protestant Work Ethic within Calvinism and later Puritanism,
he seems to have made the mistake common to other sociologists of not examining the
writings and work of Calvin on usury. Andre Biéler has carried out one of the most
extensive examinations of Calvin on economic thought, in relation to usury, and
concludes that Calvin was one of the most outspoken critics of usury.®? Biéler also

highlights how Weber failed to account for the change in Calvin’s thinking and

57 H. H. Gerth and C. Wright Mills (eds) From Max Weber: Essays in Sociology (London: RSC,
1991), p. 65. See also J. A. Schupeter, Capitalism, Socialism and Democracy (London: Allen & Unwin,
1976), p. 11.

8 Harvey S. Goldman, “Weber’s Ascetic Practices of the Self,” 164.

%9 Ibid.

% Means, “Weber’s Thesis,” 3—6. Means draws on the work of Herbert Luethy for his summary
of Weber’s historical deficiencies.

! Ibid., 3.

62 Biéler, Dommen, and Greig, Social Thought, 145-148.
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transformation over time by later Puritans: “That relationship has been hybridized by so
many historical influences and sociological factors that one would have to make a far
deeper and more meticulous analysis than Weber’s ... in order to discover the real thread
that runs through from one to the other.”® Yet with regard to Weber’s claims over
Calvin’s ascetics, Biéler admits that an ascetic did exist. That ascetic was, as Weber
claims, centred on providence, and an accounting for the use of the life to which God had
called individuals. But this ascetic was about the fair sharing of wealth, and not about
justification of poverty, as Weber claims.®* However - and one does wonder how
historians have missed this - Weber is at pains to point out that Calvin is misquoted as
justifying poverty.® Weber goes into enough historical detail to remind us that Puritans
subsequent to Calvin made begging illegal, because “the Protestant sects and the strict
Puritan communities actually did not know any begging in their midst.”*® As noted earlier,
Weber does seem to claim that the Protestant Work Ethic had negative implications for
how people saw the poor, but he distinguishes this as a later development after Calvin,
and as a bourgeois and secular misappropriation of the Protestant ethic.®’

Another area of historical concern is Weber’s lack of exploration of the effects of
social class, in particular the relationship between the middle classes and Protestantism.®
Whereas Weber sees Protestantism as causal to the development of the middle classes,
the development of the middle classes may have given rise to Protestantism. R. H.

Tawney argues just this as having taken place, perceiving later “Puritanism” as being

8 Ibid., 437.

% Ibid., 439.

%5 Indeed, Weber sees this justification of poverty as something that progressed over time, and
manifested only in late-bourgeois capitalism. See Weber and Parsons, Spirit of Capitalism, 176—-177.

% Ibid., 178. For a detailed examination of Calvin’s understanding of poverty, see Bonnie L.
Pattison, Poverty in the Theology of John Calvin (Eugene, OR: Pickwick Publications, 2006). Pattison
explains how with Calvin, poverty can become a means of grace, an opportunity to gain knowledge of
God in a way that is unseen when poverty and hardship are absent.

7 Weber and Parsons, Spirit of Capitalism, 177.

% Means, “Weber’s Thesis,” 4.
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changed by the emerging middle classes.® Tawney’s thesis argues that the passing of the
aristocracy and the rise of the new middle classes led to these new rulers of society being
predominantly and necessarily Protestant.”

In the midst of this historical debate over the relationship between the middle
classes and the Puritan revolution, I believe we can see two factors at play. There is a
religious movement, the Weberian thesis of how religious beliefs work with religious
actors in shaping and organising society. Then there is another ‘movement’, the Marxist
materialist account of how economic forces and social structures give rise to the shape of
religious beliefs and values. I suggest these movements are not mutually exclusive to each
other, but work together as an explanation of resonance and relationship between
Evangelicalism and capitalism. This points me again towards the need to provide a

materialist account of the relationship between religion and economics.

3.2.3 Theological Considerations of Weber’s Protestant Ethic

Weber’s Theological Sources

In later years, Weber repeatedly emphasized that for him the most important participants in
the debate over The Protestant Ethic were the ‘experts’ in religious matters, the
theologians. From them alone he expected a “fruitful and instructive critique.”

— Friedrich Wilhelm Graf, “The German Theological Sources and Protestant Church Politics”
Weber explicitly invited critique from the theological sphere, stating that he expected this
critique, and he had many reasons to expect it “to be the most competent.””" There were
his strong personal relationships with Protestant theologians, in particular his closest

friend Ernst Troeltsch, then his personal wrestlings with the church and Christian faith,

8 R. H. Tawney, Religion and the Rise of Capitalism: A Historical Study (New York: Penguin
Books, 1947), 197-211.

0 For a summary of Tawney’s thesis, see Means, “Weber’s Thesis,” 5.

! Friedrich Wilhelm Graf, “The German Theological Sources and Protestant Church Politics,” in
Lehmann and Roth, eds., Protestant Ethic, 27. See also Max Weber, “Kritische Beitrdge zu den
vorstehenden ‘Kritischen Beitrigen’,” in Die Protestantische Ethik Ii, 5" ed., ed. Johannes Winckelmann
(Tibingen: Giitersloh, 1987), 31.
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and, most obviously, the use he made of theological sources to justify his Protestant Ethic
thesis.” Indeed, Weber incorporated so many resources from cultural fields, including the
theological, that The Protestant Ethic demonstrates that Weber was, of any sociologist of
the nineteenth century, the most involved in theological discourse.”” We cannot
understand Weber’s Protestant Ethic without being involved in the specialist theological
discourses which he used in his research. After publishing his Protestant Ethic as a two-
part essay early in his career, Weber returned near the end of his life to his work and
revised it in light of some of the criticisms he received, integrating much of his later work
into the wider relationship between religion and economics.’

With regard to his theological sources and methods, it was the German liberal
Protestant tradition that informed Weber, with “more than 40 percent of the modern
literature that Weber used in The Protestant Ethic derived from German theologians of
the nineteenth and early twentieth centuries.”’”> Dominating his attention was not only the
historical material from those sources, but also contemporary discussion about the nature
of Protestantism and modern culture, in particular the legitimacy of the German empire.”
It was from this theological milieu that Weber proceeded with the existing concept that
religion was not a consequence and function of other values and systems, but was an
autonomous realm, where “German-speaking Protestant theologians of the nineteenth
century mostly followed a psychological classification that allowed not only for the
independence of religion, but also for the instructive power of religious ideas.””’

It was this that shaped Weber’s Ideal Type method and understanding of human

agency, set against the backdrop of the forces of the German empire and materialist

2 Graf provides a biographical sketch of these factors in Graf, “Theological Sources,” 27-30.

3 Ibid., 48-49.

74 Kaelber provides a historical sketch of the publication life of Weber’s Protestant Ethic; Lutz
Kaelber, “Max Weber’s Protestant Ethic in the 21st Century,” International Journal of Politics, Culture
and Society, 16, no. 1 (2002): 133.

5 Graf, “Theological Sources,” 30.

76 Ibid.

7 1bid., 31.
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debates. Weber’s desire was to see people as free agents, able to structure actions around
beliefs in resistance to the forces of political authorities. It seems likely that this was one
of the reasons that Weber was so quick to dismiss Luther in his Protestant Work Ethic,
wherein Weber saw Luther as being responsible for a political passivity that was unable
to respond to the authoritarian political culture of the German Wilhelmine Empire.”
Weber’s dismissal of Luther also made him unable to recognise “the potential Lutheran
contribution to the modern economy.””

I suggest it is in his relationship and discussion with Troeltsch that we find the
theological centrepiece to Weber’s Protestant Ethic, a centrepiece that gives rise to the
most important theological concerns.® It is in a publication by Troeltsch about the nature
of Reformed Protestantism in England, and how the “doctrine of predestination” gave
rise to a “mercantile impulse,” that is redolent of theological elements in Weber’s thesis.*!
However, Troeltsch held a different view (at least at the time of his publication) to Weber,
that it was the certainty of salvation and related asceticism that led to the spirit of
capitalism. With an understanding of the context and limitations to Weber’s theological
sources, like Graf we might conclude: “How can a level of knowledge about the theology

and religiosity of ascetic pietism be expected from Weber that even the experts, the

8 Weber is able at a stroke to dispense with Luther’s theology of calling, as one where “the only
ethical result was negative...obedience to authority and the acceptance of things as they were preached.”
See Weber and Parsons, Spirit of Capitalism, 86. For a more detailed review of the relationship of Calvin
and Luther within Weber’s work, see Kathryn D. Blanchard, The Protestant Ethic or the Spirit of
Capitalism: Christians, Freedom, and Free Market (Eugene, OR: Cascade Books, 2010).

7 Weber can be understood as providing a counter-thesis to Albrecht Ritschl, who read Luther as
providing a piety that was the main principle for cultural progress and Christian freedom, and that later
pietism was a re-Catholicisation of the Church by later Protestants. For a detailed discussion of this
theological discourse and its relationship to Weber’s thesis, see Graf, “Theological Sources,” 41-48.

80 For an outline of this relationship, and the publications by Troeltsch that relate to Weber’s
work, see ibid., 32-33. Graf notes that the major intersections between Weber and Troeltsch are to be
found in their critiques of Ritschl; see ibid., 42. Graf engages with several sources to show Troeltsch’s
and Weber’s claimed independence of each other, demonstrating how, as two friends, their exchange over
shared questions and selection of literature produced strong similarities between them. See Ibid., 33.

8 Graf highlights how this observation is made by Weber, with Weber quoting from Ernst
Troeltsch, Real-encyklopddie fiir protestantische theologie und kirche, (1891), s.v. “Art. ‘Moralisten,
Englische’,” 436—46; see Graf, 33.
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German theologians, did not possess?”? Yet, it is my task to consider the key theological

limitations of Weber’s thesis that later scholarship provides, to which I now turn.

Weber’s Use of the Doctrine of Predestination

Weber’s thesis relates Protestantism theologically to capitalism through a formulation of
Calvin’s doctrine of calling and predestination, which he aligns with a Protestant ascetic
constructed from a synthesis of ascetics gleaned from Puritans to Baptists and Methodists
that ends with the example of Benjamin Franklin.® It is this understanding of the nature
and place of the doctrine of predestination, and the ascetic of Protestant Christianity, that
is most questionable theologically.

André Biéler asks whether Weber’s dependence upon a construal of Calvin and

predestination is misplaced:

...1s it correct to describe Calvin’s own Calvinism in terms of this dogma, which has only a
secondary place in the Reformer’s teaching? Did not Weber himself recall that Calvin
elaborated on this teaching only at the end of his career, in the final edition of the Institutes,
because of the Polemics it had aroused? No one could deny that this dogma was important
in the Reformer’s thought, but to say that it set its seal on the whole of the religious and
secular life of the original Calvinist communities, to the point of triggering specific
professional reflexes in their members, is a considerable exaggeration — strongly
contradicted by the facts of that age, which show us Calvinists who were not very greatly
disposed to capitalist practices. On this first point we have no right to identity Calvin’s own
Calvinism with later Puritanism.%

Not only is it incorrect to describe Calvin in terms of this dogma, but there were also
many other groups, captured within Weber’s historical net, that did not hold to this
doctrine, and were directly opposed to the anti-predestination theologies, and the anti-
election doctrines of Arminianism.* It would seem that The Protestant Ethic makes no

account for this, and shows no understanding of it.
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MacKinnon, in his rebuttal of Weber’s thesis, suggests that it was the issue of
“providence” that replaced “predestination” as an explanatory ethos for Protestant
ascetics.®* Yet MacKinnon accepts that Calvin’s doctrine of predestination makes
assurance difficult to experience.’” Greyerz refutes MacKinnon’s work and broadly
supports Weber’s thesis, but he is willing to affirm the merits of MacKinnon’s work in
highlighting the issue of providence rather than predestination.® It was the shortness of
life, along with the belief of special providence and the involvement of God intervening
in their daily lives, that led to the spiritual ‘bookkeeping’ and journaling that saw people
measuring their use of time and what they gave their desires to.*

If the doctrine of predestination did not hold the centrality that Weber claims, does
his thesis immediately fail? Ironically, “Weber may be right about a connection between
the Protestant Ethic and the spirit of Capitalism in spite of or even because of his possible
misreading of theological doctrines.”” Guy Oakes similarly suggests that Weber’s thesis
does not collapse in light of this theological critique, for Weber was correct in suggesting
a link between a Protestant ethic and the spirit of capitalism, whilst being wrong about
the doctrinal premise behind that ethic and its relationship to Calvinism as a theological

doctrine.”!

8 Guenther Roth, “Introduction” to Lehmann and Roth, eds., Protestant Ethic, 13.

87 MacKinnon, “Longevity”, 219. Here, MacKinnon summarises how it is almost impossible for
the believer to psychologically understand and experience this predestination. All means of knowing and
understanding, be they work, reflection or perception, are excluded and God alone knows who is saved.
Sola fide, justification by persevering faith alone, is the only hope for believers. I however note again
how Weber misunderstood how included assurance of one’s salvation as part of saving faith, see footnote
26. Calvin.

8 Kaspar von Greyerz, “Predestination, Covenant, and Special Providence”, in Lehmann and
Roth, eds., Protestant Ethic, 276.

8 Ibid., 276-277.

%0 Roth, “Introduction,” 13.

1 Guy Oakes, “The Thing That Would Not Die: Notes on Refutation,” in Lehmann and Roth,
eds., Protestant Ethic, 293.
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Weber'’s Protestant Ascetic

As I have outlined, in his thesis Weber sees a response to the material world take shape
with a Protestant ascetic and aesthetic. The need to marshal the resources of life with an
ascetic, to demonstrate the involvement of God in ordinary life and work, coupled with a
monastic aesthetic of avoiding the material world, leads to the hard-working Protestant
who produces much and consumes little. This is the combination of work ethic and ascetic
that Biéler delineates as “Protestant occupational asceticism”.*?

An immediate critique of Weber’s Protestant ascetic is that he offers scant
methodological explanation for it.”> Whilst he describes capitalism as rational, organised,
and calculated, he does not provide a definition of capitalism within economic history.
Simultaneously, Weber provides descriptions of Protestant ascetics, which he locates
within the capitalist spirit, such as “wasting time,” the “ascetic compulsion to save,” and
“sober industrial workmen.”* Means demonstrates that Weber does not show how these
concepts are operationalised within any sociological method. I would further suggest that,
although Weber claims that the concepts arise in response to a theologically motivating
force, he fails to explicate and operationalise his Protestant ascetic ‘theologically’.

What is the theological nature of this ascetic in the daily and ethical life of
Protestant Christians? The primary example Weber offers for his Puritan ascetic in
practice is from Benjamin Franklin, who is shoehorned into the role of exemplar for a
Protestant ascetic and ethic. It would seem that Weber misreads Franklin’s context,
unable to see where Franklin was theologically deistic with an orientation towards money
that was politically motivated, and set within a eudemonistic ethic alongside a use of

humour in talking about money — humour which was lost on Weber (and his larger

%2 Biéler, Dommen, and Greig, Social Thought, 434.
3 Means, “Weber’s Thesis,” 7.
% Tbid.; Means surveys the adjectives Weber uses to describe the Protestant Ethic ascetic.
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German audience) linguistically.” Apparently, Weber is in need of a better ‘Christian’
and Protestant example for his ascetic, within a theological operationalism, the possibility
of which will be explored in the next section as [ modulate Weber’s thesis.

With regard to his ascetic method, Weber is criticised for bringing a secular notion
of personhood, an ascetically ‘fortified self” able to respond to the pressures of German
culture and rationalisation, and wrapping it within a construction of the Puritan self.*
Puritans provide Weber with a “contemporary discipline of the self”. But more than this,
Weber’s work reveals the larger dialectic that lies within all modern ‘practices of the self’,
between the obligations and restrictions of institutions and the innovation and sources of
the self in resistance to these.” One reading of Weber is that his Protestant Ethic is an
attempt to recover Christian sources of the self in the face of a society that has abandoned
those sources, for “by the late nineteenth century ... the new techniques and practices that
had aided in shaping and equipping bourgeois individuals for lives and roles in national
culture, and class, were seriously weakened and persistently challenged by the pressures
of a rapidly developing capitalist society.”® Whilst Weber saw the Protestant ethic as
adaptable and responsive to the rationalised world, he “rejected the possibility that the
non-ascetic modes of self-fashioning could adequately empower the modern self for
mastery and innovation.” For Weber, only with individuals acting around a “higher
cause” could innovation take place, with no social movement or association able to
empower action.!® It is in the “self-fashioning” of the Protestant self that Weber sees the

“self-fashioning” of capitalism.

%5 Roth provides an examination of these factors, and establishes Weber’s misreading of Franklin,
in Roth, “Introduction,” 16-20.

% We have already highlighted the contextual issues of agency for Weber within his Wilhelmine
nationalism. Goldman outlines this critique of Weber’s ascetic, in Goldman, “Ascetic Practices,” 161—
177.

7 Ibid., 163.
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% Ibid., 175.
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But it is not just that Weber is unable to consider a non-ascetic mode of “self-
fashioning”, he is also unable to consider any ascetic other than his Protestant Ethic.
Weber’s context also includes the discussion and practice of alternative ascetics around
gender and lifestyle, within the emerging Freudian understanding of personality. '
Weber’s nervous illness, and the disposition of many of his friends towards
“overthrowing the repressive character of capitalism,” shed light on his work as an
attempt to recover the religious roots of capitalism in vocation, and a rejection of this
emerging erotic inner aesthetic.'” This leads me (again) to ask whether there was more
than one ascetic at work within capitalism, and if so, how it was related to Christianity.
Would an exploration of this reveal the loss of religious sources of the self that Weber
laments, and which seems most prevalent to our late-capitalist context within our thesis
problem? Weber was willing to explore one type of Puritan ascetic but not to consider
another ascetic of religion, of a turning into the retreat of the “private experience of the
extraordinary with erotic intimacy and with subjective enjoyment.”'® Weber had a
“preference for action as a central sociological notion over inner experience” because he
was looking to avoid the political indifference, the inability to take public action that
resulted from “getting lost in the labyrinth of ‘inner experiences’”.!%*

Yet Weber did seek to integrate this “aesthetic-expressive” modernism within his
theories of rationalisation, and anticipates the “break between modernism and modernity
that Daniel Bell later described as a cultural contradiction of Capitalism.”!% This leaves
me to ask what the relationship is between that hedonistic, expressive culture, and the
“institutional core of modern society” that still rests on the Protestant ethic.! I am left to

enquire whether there was another Protestant ethic, or emerging post-Protestant ethic,

101 Klaus Lichtblau, “The Protestant Ethic versus the ‘New Ethic’,” in Lehmann and Roth,
Protestant Ethic, 179-180.
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which was also in a dialectical relationship to later capitalism, that would explain the
demise of religious and Christian sources for the self and illuminate my thesis problem.
And would such exploration make sense of the above critiques of Weber, in particular the
suggestion that it was providence and not predestination that was the doctrinal locus and
motive for any Protestant ascetic? For I have suggested in my previous chapter how
providence leaves more room for activism than does predestination.'”’

Not only did Weber invite ongoing theological critique, he concludes (literally) his

Protestant Ethic with a request that examinations of his ascetic be made:

It would also be further necessary to investigate how Protestant Asceticism was in turn
influenced in its development and its character by the totality of social conditions,
especially economic. The modern man is in general, even with the best will, unable to give
religious ideas a significance for culture and national character which they deserve. But it
is, of course, not my aim to substitute for a one-sided materialistic an equally one-sided
spiritualistic causal interpretation of culture and history. Each is equally possible, but each,
if it does not serve as the preparation, but as the conclusion of an investigation,
accomplishes equally little in the interests of historical truth.'®

3.3 Modulating Weber

I have established a broad account of Weber’s thesis, highlighted the main critiques of
his work, and suggested where they might lead me for further investigations. I now move
on to modulate his thesis within its wider critical and supportive resources. This
modulation is then the impetus for my next chapter and account. By way of method for
this modulation of his thesis, I now examine how the doctrine of assurance migrated into
a focus on the doctrine of providence to provide an alternative ascetic to that proposed by
Weber. This is the ascetic that I believe generated the greatest resonance by

Evangelicalism with capitalism. In order to establish this, I will draw on the work of Peter

197 T have noted how Warner’s understanding of Evangelical activism, as demonstrated in Warner,

Reinventing English Evangelicalism, modulated from Bebbington’s Evangelicalism in Modern Britain,
relies on the epistemic issue of assurance, and has missed the role of providence in generating the
activism of modern Evangelicalism.

108 Weber and Parsons, Spirit of Capitalism, 183.
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Sedgwick.'” I will also bring my work from my previous chapter into direct contact with
a sustained critique of Weber. Ultimately, I am trying to demonstrate how Protestants
relocated assurance into providence as they simultaneously moved from lifestyles of
Protestant production to Evangelical consumption. I will conclude by running my
modulation of Weber against an ethnographic account of the life of Joseph Ryder.!"® From
this, I make a proposal for how Evangelical identity was constructed through the ascetic
mechanisms of print capitalism. This allows me to test the validity of my thesis claims

and work so far, as well as signpost the work for my next chapter.

3.3.1 Loss of Resistance by Religion: Consumer identities

In his work The Market Economy and Christian Ethics, Sedgwick, writing within the
domains of theological anthropology and ethics, suggests that “the market world has
created the modern society in which our lives are lived.”!"" Human identity is made
through the consumptive processes provided by the market, and those processes
determine human relationships. Religious faith, or even the implications of faith, such as
the Protestant Work Ethic, has increasingly less to do with identity formation and human
relationship within market forces.!'? Sedgwick establishes his thesis by extending the
work of Habermas, and notes the centrality of Weber’s work to Habermas.!* His account
of Habermas is set alongside an exploration of how the aesthetics of the Romantic
Movement transitioned capitalism and the market from production to consumption.
Sedgwick claims that Habermas’s work first demonstrates the instrumentalism and

rationality of the market that excludes social values, and second, that there is an interplay

199 Sedgwick, Market Economy.
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wrong in his understanding.
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between this “sociality” of the market and the patterns of thought of contemporary
culture. The result is a “colonization of the life world”, with something other than
religious values.'"* In terms of method, and in order to attend to the lack of theological
description by Habermas, Sedgwick argues that it is in the development of the Romantic
Movement and its aesthetic that we can see the transformation of the Protestant Work
Ethic into an ethic of consumption. He draws heavily upon Colin Campbell’s work, The
Romantic Ethic and the Spirit of Modern Consumerism, in making this suggestion.
Sedgwick provides a diagnosis of the ascetic and aesthetic of capitalism, examining
how the transition from production to consumption took place. For he determines this
move from production to consumption as a development of Weber’s thesis. Sedgwick is
mindful of the limits of his thesis. As he reminds us: “The task of relating the Christian
faith to the world of the shopping-mall, and the hi-tech industrial and service sector,
within the constraints of a global market-driven culture, is one that can only be begun in
this book.”""> For diagnosis is one thing, response is something more substantive and
challenging. Sedgwick’s takes us through a complex methodology commensurate to his
aims. He seeks the possibility of social relationships that are able to “nourish human
identity and yet recognize the reality of holding together a market economy.”!'¢ I have
similar aims; I do not seek the undoing of market economies per se, but rather how
Evangelical identity might be nourished within market economies. Sedgwick traverses
the theological, sociological, anthropological, and psychological and produces a “fully
orbed” account of human identity formation within the market. In his account, Sedgwick
maps the relationship of that formation with the resources of Christianity, in particular to
the Protestant Work Ethic. I now highlight two aspects of this. First, a social-theory

account of human identity and the market, and, second, a doctrinal progression through
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Romanticism to the post-Protestant Work Ethic and resultant dialectic.!'” These two
accounts provide for a modulation of Weber’s Protestant Ethic.!'* This modulation allows
me to make my own modulation, as I bring Weber and Bebbington together to show the

move from assurance to providence.

3.3.2 Modernity, The Market, and Human Identity

Sedgwick explains that, in an ever more secure and stable global marketplace, there is an
increasingly complex “search for identity.”'"” Given current economic instabilities at the
time of my research, we may question whether this has indeed held true since his work,
and if, rather, economic instability goes hand in hand with identity creation.'?® Sedgwick
articulates human agency as a process where self is formed by the ascetics and aesthetics
of the market. I will later show that it is a dialectic of these social relationships with the
market that is key to understanding the shortcomings of Weber’s thesis. It is also key to
a diagnosis of the entrenchment of Evangelicalism within late capitalism, and, I believe,
to an understanding of the instability of our current economic climate.

Sedgwick describes Habermas’s response to Weber as one in which Habermas is
able to affirm the rationalisation of society described by Weber, whilst at the same time
aiming to reconceptualise it."?! The ascetic of religion was able to link the rationalism of
the market with that of working life and, simultaneously, with the rationalisation of
cultural processes and the technological revolution. Weber highlights the relationship of

religion to this rationalisation, whereas Habermas is concerned with the change in the

17 These two accounts form chapters one and two of Sedgwick’s work, before he uses them to
modulate Weber’s Work Ethic in the remainder of his Market Economy.
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rational and cognitive structures of religious world views.'?? The secularisation of
Thomist thought sees the move from a consciousness located in a world of the mythical
where the universe is comprehended through anger, blessing, sickness, and prosperity to
a Newtonian and post-Kantian secular world in which “the centre has disappeared.”'? In
this de-centred world of modernity, differentiations of the spheres of public, private, and
social society emerge with competing claims for validity.'**

Thus, whilst modernity presents “an enormous unfolding of possibilities for human
flourishing,” the rationality of these competing spheres, and the mode of claiming
validity, result in a dissolving of such hopes for human flourishing. Weber diagnoses
social rationalisation as caused by, and necessary to, the Protestant ethic. Habermas
perceives a combination of this process with the “differentiation of spheres” of modernity,
as better explaining the nature of the relationship between capitalism and all identity.'?* It
is in this combination that Habermas observes that the values and beliefs of social groups
“are no longer shaped to a decisive extent by the institutions which individuals may
belong to.”'2* Habermas’s response to Weber is with a materialist account, using the work
of Karl Marx, whilst attending to shortcomings in Marx’s account. Habermas describes
the relationship between capitalism and society as the emergence of a complex separation
of public and private that is more than “class conflict”.!?” In short, he places Weber’s
Protestant Ethic within a wider materialist context. Sedgwick concludes his work on
Habermas by highlighting how Habermas has failed to provide a crucial theological
diagnosis of consumerism and its relationship to Weber’s Protestant Ethic. It is a
theological reappraisal of Weber’s ethic that Sedgwick turns to next, and that we now

examine.
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3.3.3 Doctrinal and Ascetic Modulation: Providence and Arminian pietism

Sedgwick, with reference to McKendrick and J. H. Plumb, outlines consumerism as a
feature of the late eighteenth century, and describes how present consumerism has arisen
in such a short period of time.'?® Sedgwick suggests that “consumerism is a product of the
romantic ethic” and describes how, through the work of Colin Campbell, we can trace
this emergence of consumerism from a reaction to the sixteenth-century Calvinism of
Weber’s Protestant Ethic.!?

Whilst Weber’s Protestant Ethic can account for the disciplined life of industrial
production, it cannot account for the development of consumption that Puritanism
condemned.®® Sedgwick discerns a parallel development of an alternative Protestant
ethic, beginning with Arminianism, that then combines with Cambridge Platonism for
approval of the emotional behaviour necessary to the development of consumerism.'' In
effect, an ethic of feeling and sentimentalism replaced Calvinist Protestantism. We can
sketch this shift as follows. Calvinism with its monastic aesthetic led to feelings of pity
and benevolence gaining value. A way was opened for beliefs to connect to other feelings,
as developed within Arminianism and Cambridge Platonism.!3? Sedgwick does not
delineate his understanding of Arminianism, simply declaring it “the Arminian reaction
to Calvinism.”'** The Arminian nature of Methodism is important to understanding how
Methodists consumed the products of their industrial Calvinist predecessors, as I will
show later. Sedgwick does, however, explain three emphases of Cambridge Platonism.

First, that the image of God in humanity is the goodness and love of God for humanity.
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Second, this goodness sprang from feelings, and these feelings were divine in quality.
Third, and most importantly, there was inherent pleasure in taking action around those
emotions.'** This is the ground in which an alternative Protestant ethic grew, and which
justified consumerism.'®> Sedgwick determines that Weber’s Protestant ethic does not
account for the full extent of industrialisation in England and that there is more than one
ethic at work. Instead, there are two Protestant ethics that work together, against each
other, with this Arminian version eventually eclipsing Weber’s ethic.

In this alternative Protestant ethic, ethics and aesthetics become ‘“almost
interchangeable,” with virtuous behaviour becoming a matter of “taste.”’** A reliance on
the inner self emerges, one with a responsive emotional life, where the imagination
“becomes paramount” to that inner self, and the fusing of aesthetic and ethic is seen as
indispensable to consumer behaviour.””” Sentimentalism then transforms into
Romanticism.'*® Campbell explains how the middle classes, in reading texts and novels,
indulge the romantic self and develop “modern autonomous imaginative hedonism.”'*
Using the work of Thorstein Veblen, Sedgwick then demonstrates how consumerism is
coherent with this claim. % The centres of the imagination for construction of the self-
move from the sources of religion to the consumption of the artefacts of capitalism.'*!
Sedgwick cautions us that, before we condemn this as a “degenerate” search for the self,
we must understand the need of people to find identity in the complex problems of
modern capitalism, and we must suggest an alternative Christian anthropology that does
not condemn this “search for identity out of hand.”'*> I have similarly suggested that, in

order to understand Evangelicalism within late capitalism, we must read it as a move to
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help people find identity in hostile economic locations and provide ‘islands of social
care’.

For Veblen, consumerism assumes a neo-Darwinian materialist description of
natural selection as the basis for how humans consume resources within an imagined life
of competition.'* Campbell provides an extensive rebuttal to Veblen, showing how
consumption is “modern autonomous imaginative hedonism”, and that emotions are the
basis for Romanticism and this new self.'* But what if something else is taking place,
where these accounts of Veblen and Campbell function together, in the mode of the
double movement I have suggested? In this mode, Evangelicalism is the product of
material forces and, at the same time, the result of agents acting around beliefs in response
to a rapidly changing economic world.

If we accept Sedgwick’s description of consumerism, we must view it as a cultural
product made from the fusion of feelings and aesthetics within the creativity of individual
imaginations. Sentimentalism and Romanticism are therefore the failure of individuals to
take action, with a “lack of imagination” that resulted in that inaction.'* Today we see
that “there is within consumerism a failure all too often to engage with political and social
change, as well as a pervasive individualism and concern with recreation.”'* The ascetic
and aesthetic of consumption, caught up within the imaginations of things other than the
content of religion, is unable to do anything other than consume. This is a moment of
intensity, resonance, and loss of resistance that I have been looking for. A theological
analysis of this intersection between belief and practice, of religious actors and

consumption, needs to be made. Sedgwick lays the foundations and outlines for one
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whereby; 1) the economy is seen as immutable, with any conceptions of God collapsed
into it; 2) the domination of capital in that economy takes place alongside deformed
notions of God; 3) the pervasive individualism of economic life becomes grounded in a
subjective view of God; and 4) scarcity becomes fundamental to the economy. The market
takes on the coercive divine attributes once given to God; where once there was unlimited
political power but restricted economic power, this dynamic has now been reversed.'*’

Sedgwick then explores the implications of this for the Protestant ethic.'*® A
Protestant ethic once disciplined its workers and led to the production of capitalism,
before “spheres of life”” then opened up. These “spheres of life” offered new potential for
human flourishing, leading to a change in an understanding of environments for work.
Work ultimately becomes alienating and isolating with new global pressures on social
relationships, and the Protestant ethic changes according to an understanding of vocation
in order to help people form identity in the new locations of late capitalism. The
imaginations for identity in this move centre less on the resources of faith and more
around the consumption in capitalist markets.'* Here, Sedgwick echoes and supports the
findings of my work so far, of how Christianity seeks to aid identity and social
relationships in the context of the challenges of a new world order, but at the same time,
becomes captive to the socio-logic of the processes of capitalism.

Campbell suggests that the modern world can be viewed as a tension between
Puritan and Romantic ethics.'® Campbell further suggests that there are two ‘beings’
inside the middle-class individual: a “purito-romantic” bohemian youth, which is then
followed by bourgeois middle age.'s' This arises because parents raise their children as

Puritans, teaching them delayed gratification, with the result that the children internalise
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and dream about repressed passions and develop a romantic personality.'s? Puritanism and
Romanticism have psychological links that reflect historical ones, and our current
situation reveals the interplay between Weber’s Protestant Ethic and Sedgwick’s post-
Protestant Romantic ethic. How ascetics are ordered around desire and the material is the
question to which Sedgwick and Weber lead us, but do not answer. This is where we see
the overlay of my map-making reveal the potential theological contours for further

examination in my later chapters.

3.3.4 The Post-Protestant Work Ethic and the Doctrine of Assurance

The analysis in this chapter has enabled me to demonstrate a few key findings. The
Protestant Ethic explains the influence that Protestants had in the development of
capitalist production. Weber’s Ethic however, as I have established, would possibly be
better centred on the migration of assurance into the doctrine of providence. It is possible
to combine this with my previous chapter’s analysis of Bebbington, to show how
assurance migrates to providence, as follows.

Separate from Catholics, Puritan Protestants may have been concerned with an
ascetic of production for assurance. But later, when the resultant capitalism from that
Protestant Work Ethic became extant, i.e., everyone became functionally a capitalist,
there was an internal turn by Evangelical Christians, that was part of the genesis of
Evangelicalism. For we saw with Sedgwick and Campbell how individuals were isolated
within the new capitalist world, not just physically, but in the new spheres of public,
private, and civic life. At the same time, we know from Bebbington there was great
anxiety about assurance by Protestants to increasing prosperity in industrial England.'

There was a move by Evangelicals to provide identity and ‘islands of social care’ within

152 Ibid., 222.
153 See Bebbington, Evangelicalism in Modern Britain, 142-143.

107



a fast-developing capitalist world, with pressures of social mobility, long life, and the
problem of the accumulation of wealth. As a result, the Protestant ethic bifurcates and
makes an internal turn into a Romantic ethic. It is at this point that we can trace the
explosion and activism of Evangelicalism, in particular Methodism. Whilst there was a
functional environment in which everyone had become a Protestant within the capitalist
matrix, there was a rising concomitant tide of Arminian pietistic Methodists who moved
the location of assurance from the external to the internal for the initiation into authentic
Christian life. In other words, if everyone now lived like a capitalist, how did one know
one was saved? Assurance now had an inner pathway around feelings and consumption
that it eagerly pursued.

The ongoing measure of whether this inner assurance was valid was now located
and anchored in the doctrine of providence. The confirmation of inner feelings about
assurance were to be seen in providence operating in the daily life of individuals. The
provision of the material world became the domain of the social imaginations of
individuals, and manifestation of their inner feelings. Whilst Evangelicalism had sought
to respond to the challenges of a new world order, and did so through an emerging
Romantic ethic, it became captive to the socio-logic of consumption. Pleasure and
happiness became the ethical domains of the Christian life as a response to the ravages of
late capitalism. We now run my findings and proposals here against a case study from

Evangelical history.

3.4 Joseph Ryder: A case study of anxiety, assurance and Providence

Weber is much criticised for offering Benjamin Franklin as an embodiment of the
Protestant ethic. In response to this, diaries have been uncovered by Margaret C. Jacob

and Matthew Kadane of Joseph Ryder, a man liminal to the pre-industrial and industrial
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worlds.”* T suggest the journals of Ryder also give credence to Campbell’s claims of the
tension between Puritan and Romantic ethics. Ryder’s journals, as we will see, also
support my own claims about the nature of assurance and providence within these two
ethics. These journals ensure my findings continue to be tested against concrete realities
of lived experience.

Kadane and Jacob, whilst suggesting that Ryder’s diaries are more suitable as an
example of Weber’s Protestant Ethic, also point out that his diaries call Weber to account
on two grounds.'** The first is doctrinal and suggests that it is the doctrine of providence
and not predestination that was more of concern to Ryder. Indeed, Ryder exhibits the
tendencies of anxiety about assurance and concerns with providence that Bebbington and
Weber claim. Ryder’s anxieties develop and change, from assurance to providence,
evidence for my modulations of Weber and Bebbington. We can unpack this from Ryder
in several steps.

First, Weber missed the context of radical dissenting from which people such as
Ryder had emerged.'*® This was “kinder and gentler, where assurance was more available
to believers”.!”” Second, Kadane and Jacob set out how Weber’s thesis misses the agony
that prosperity brings to individuals within capitalism: “The dark side of capitalism lay
not in its inequities. They could be explained by reference to the “inequality” of

providence.”'*® Ryder seldom queries the poverty he saw:

Rather than simple destitution, the life of the market had the potential to ensure eternal
damnation. Questing for riches, prosperity, even comfort for the things of this world
required a certain kind of courage as well as the ability to beg and humble oneself in the
quest for grace. Ryder sought to be prosperous in this world, but simultaneously he could
never be sure of his godliness.'>

154 Jacob and Kadane, “Weber’s Protestant Capitalist,” 21.
155 Tbid., 25.

156 Ibid., 27.

157 Tbid.

158 Tbid.

159 Tbid., 27-28.
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As I have suggested, the anxiety of more people living longer led to the need for a new
ascetic and aesthetic to help people make sense of this emerging new economic world.
One way that anxiety over providence is resolved is in the collapse of aseity from God
into the market itself.'® Jacob and Kadane state that we have naturalised capitalism so
much that we have become blind to the anxieties that emerging capitalism evoked in those
within its environs.'®' Moreover, it was Weber who saw clearly this anxiety as he sought
to explain the religious dimension of its relationship to capitalism. However, as
demonstrated, his theological diagnosis of that relationship may be wrong. Evangelicals
moved to respond to the anxieties of people like Ryder with their flexible ecclesiologies,
by preaching assurance through the media of new capitalist economies.

An ascetic able to respond to the new material wealth was required and evidenced
in the life of Ryder, and in Weber’s Protestant Work Ethic. The self-examination required
within this Protestant Ethic is evidenced in the extensive journals kept by Ryder. Indeed,
this mode of extensive journaling is the review of assurance that began with Puritan
anxieties about assurance and continued into Calvinist Protestantism.'> No wonder, then,
that the act of journaling could be redirected within the media of capitalist markets to
provide examples of successful identity construction that dealt with these anxieties, as we
see with Jonathan Edwards’s “faithful narrative”. Edwards had previously written a
bestselling biography from the journals of a young missionary David Brainerd (Brainerd
died aged twenty-nine of tuberculosis), who was seen as a martyr, and inspired many into
mission. This publication provided an “intimate spiritual diary,” with insight into the

experience of personal faith for Evangelicals.'®

160 As T have already demonstrated with the work of Sedgwick.

161 Jacob and Kadane, “Weber’s Protestant Capitalist,” 28.

162 Tbid., 32.

163 Haykin, Stewart, and George, The Advent of Evangelicalism, 298.
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Edwards undertook to prepare a longer account, published in 1737 and entitled A
Faithful Narrative, which became an instant bestseller.'®* Edwards’s narrative of revival,
made possible by the market in printing and the international distribution of books, “fired”
up Evangelical imaginations.'®> We see here the beginnings of the social imaginations
that the market was able to transmit within Evangelicalism. Imagination for construction
of the self moves from the sources of religion to the consumption of the artefacts of
capitalism. Market and media led to the recapitulation of these Evangelical stories, with
new experiences re-enacted in other market locations and the production of more stories
that were then re-transmitted. But this begs a theological question: how did desire and
market imaginations take over Evangelicals’ imaginations for Christian living? In order
to answer that question, and to establish the work of my next chapters, I finish this chapter
with a proposal for how we might understand social imaginations, and the nature of
market practices around those. This also extends my proposal in this chapter back into

direct contact with more explicit considerations of the nature of capitalism.

3.5 Imagined Communities

Ryder’s journals provide insight into how the religious resources of Protestant and
Evangelical life were used to construct identity. This prompts us to pause to consider
further how beliefs and practices combine for identity-making. At some point, we want
to move from the descriptive to the diagnostic. We can see the where and the how a little
better, the pathways of anxiety, assurance, and providence. But why? What takes place
in the nature of human beings such that they follow these pathways? This is the mode of

the explicit, to which we now turn.

164 The full title of the work is “A faithful narrative of the surprising work of God in the
conversion of many hundred souls in Northampton, and the neighbouring towns and villages of New-
Hampshire in New-England: In a Letter to the Rev. Dr. Colman, At that time Pastor of Brattle Street
Church, Boston” see ibid., 82.

165 Tbid., 83.

111



One key conceptual framework for better understanding the use of religious
resources for identity construction like Ryder, is to be found in Benedict Anderson’s
‘Imagined Community’ thesis.'®® Whilst Anderson’s thesis centres on the nature of
English national identity formation, he does evince how this identity is established as a
cultural project, with an affinity to religion.'®” Anderson’s concern is for how “imagined”
political communities are culturally constructed, rather than about the validity of any such
emerging identities. He suggests that people are able to see themselves as part of a shared
community, imagined through the advent of print media, within an “imagined
community”.'®® It is “print-capitalism” where the standardisation of language, time zones,
calendars - even the reading of daily newspapers - gave people the ability to imagine
themselves, outside of an immediate location, belonging with people they have never
met.'® “Print-capitalism” allows for the transplanting of experiences across nations, for
identity.!”® McKendrick, Brewer, and Plumb coin the phrase “intellectual technology” to
describe how, with printings and the alphabet, a process of self-education and self-
construction of identity began that had been previously impossible without those

technologies.!”!

Tom Beaudoin describes the process of young people’s identity
construction in late capitalism through the consumption of media as “consumer media

capitalism”.!”? Indeed Beaudoin further suggests that we can talk about the fusion of

166 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of
Nationalism, rev. ed. (London: Verso, 2006).

167 Henry Goldschmidt and Elizabeth A. McAlister, Race, Nation, and Religion in the Americas
(New York: Oxford University Press, 2004).

168 Euan Hague, “Benedict Anderson,” in Key Thinkers on Space and Place, edited by Rob
Kitchin, Phil Hubbard, and Gill Valentine (London; Thousand Oaks, CA: Sage Publications, 2004), 17.

169 Ibid., 18. It is left to others to detail the millions of religious tract, leaflets, and books that
shaped a mass religious culture, see Nathan Hatch, The Democratization of American Christianity (New
Haven: Yale University Press, 1989), 141. Here, Hatch details the mass religious culture in print by
Evangelicals.

170 Neil Davidson, “Reimagined Communities,” International Socialism, no. 117 (2007), accessed
20" November 2017. http://www.isj.org.uk/index.php4?id=401&issue=117.

17! For whilst the Chinese had established printing far earlier, their alphabet of 4,000 characters
meant that learning to read and self-educate was impossibly complex. See McKendrick, 266.

172 Tom Beaudoin, “The Church: Defender of Theocapitalism?”, Currents in Theology and
Mission, 29, no. 5, 2002.
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identity construction through the ascetics and practices of the market as being one where
we are to consider late capitalism as “theocapitalism”.!”

Anderson’s thesis is contiguous to my observations from Martin of how Christians
in migration seek to provide islands of social care. The use of mass media and mass
migration for social care within these new locations and market possibilities is cause for
new “imagined communities”.!”* Identities were and are “built out of the raw materials
provided by pre-existing religious communities.”'”> Religion gives people something to
take hold of, to fund and resource their identities in the face of huge economic and social
change. Hall and Davidoff note this process as one which “offered individuals an identity
and community to which they could attach themselves in a society which was changing
rapidly.”!7¢

Despite establishing the connection between cultural identity construction and the
nature of religious identity, Anderson leaves religion behind in the eighteenth century and
sees the forces of secularism behind “imagined communities”.!”” It seems an inability to
see the dimension of religious actors in history is common to many. For Anderson, it is
the decline of religion that leads to the imagining of new identities, whereas my account
suggests it is the obverse.!”® For Anderson, it was the loss of beliefs, of life around

monarchs, creation myths, and religious script languages that allowed for the creation of

“imagined communities through the narratives of ‘print-capitalism’.”!”’ I contend instead,

183 1bid., 2.

174 More recent research provides continuing examples of Anderson’s thesis at work, suggesting
that exposure to European news media is able to foster some sense of European cultural identity in
people, supporting Anderson’s thesis. See Michael Bruter, “Understanding Identity Realignments:
Symbols, News and European Identity: ESRC R000223463-A”, (2001), accessed 17" November 2017,
http://tinyurl.com/3xb93mw.

175 Goldschmidt and McAlister, Race, Nation and Religion in the Americas, 18.

176 Davidoff and Hall, Family Fortunes, 76.

177 Goldschmidt and McAlister, Race, Nation and Religion in the Americas, 15.

178 Catherine Hall, Keith McClelland, and Jane Rendall, Defining the Victorian Nation: Class,
Race, Gender and the British Reform Act of 1867 (Cambridge, UK; New York: Cambridge University
Press, 2000). Frank Turner sees Evangelical Christianity as typifying the ‘imagined community’ thesis of
Anderson. See Frank M. Turner, John Henry Newman: The Challenge to Evangelical Religion (New
Haven, CT: Yale University Press, 2002), 42—43.

17 Davidson, “Reimagined Communities.”
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that it was the use of religious resources “and vast outpouring of evangelical
publications,” that allowed an unprecedented explosion of new imagined communities'%
Anderson misses that religion was most vital in identity construction at this time. Where
Anderson is ‘blind’ to religion, seeing a “divergence of nation and religion,” my account
has shown that there is an “ongoing and inextricable” connection between them. '8!
Anderson is able to see how Martin Luther might be able to become a “best-selling
author” making use of the new vernacular print market, enabling the propagation of a
Protestant identity beyond his own location.'®? Yet, he is unable to see how Evangelical
Christians continue in this process. Also, his thesis of the nature of national identities is
contested, and more recently, national identity has been seen as less important and far
from normative for people today.!®3 But his thesis does help us understand how
Evangelicals formed communities and identities within the emerging capitalist market.
National and religious identities were established within each other’s terms, removing
“the wedge between cosmology and history” that Anderson thought was in place.!3*
Anderson’s thesis does situate my account of the use of the resources of religion for
identity formation within the emergence of new capitalist markets.'®* Indeed, we can see
how “Protestantism acted as a stimulus to national consciousness only to the extent that

the development of capitalism had provided it with the framework to do so.”!%® Then,

there is Neil Davidson, who is concerned that Anderson is not materialist enough and

180 Turner, John Henry Newman, 43.

181 Goldschmidt and McAlister, Race, Nation and Religion in the Americas, 16. Others have
examined this omission of the religious actor in Anderson’s thesis, for example, see E. A. Tiryakian, “The
Missing Religious Factor in Imagined Communities,” American Behavioral Scientist 50, (2011): 1395—
1414,

182 Anderson, Imagined Communities, 39—40.

183 Anthony Heath, et al., “Are Traditional Identities in Decline?”, Full Research Report ESRC
End of Award Report, RES-148-25-0031 (2008). http://www.esrcsocietytoday.ac.uk/esrcinfocentre/
viewawardpage.aspx?awardnumber=RES-148-25-0031.

184 Goldschmidt and McAlister, Race, Nation and Religion in the Americas, 17.

185 There are many other key criticisms of Anderson’s thesis. He is unable to explain why people
would die for culturally constructed imaginations, or how and why people form internal beliefs (see Hall,
McClelland, and Rendall, 40). Also, Anderson fails to see how the imaginations of colonisers are actually
colonised already, and are not simply choosing any content they wish for the establishment of identity.
See Hague, 19.

136 Davidson, “Reimagined Communities.”
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fails to explore “print-capitalism” as intrinsic to capitalism.'®” Where Anderson sees
capitalist markets as merely fortuitous for technology and communications to manifest in
“imagined communities”, Davidson sees capitalism as inherently necessary to “print-
capitalism”.!%® Davidson draws attention to how capitalism gives rise to new structures
of urban life, and psychological needs, that people collectively sought to respond to. This
further supports my suggestion of how Evangelicals on the one hand sought to use the
resources of capitalist markets to respond to the ravages of capitalism, whilst becoming
captive to the nature of the use of those resources.

Giorgio Shani draws on Anderson’s work to give an account of the nature of
globalisation and capitalist markets.'® Religions have made use of opportunities within
the context of globalisation to articulate transglobal identity. Globalisation has allowed
people to renew, even if just culturally, Christian identity, with faith being more
significant, not less.!”® For Shani, religion can be universal in a fragmented world and
practiced anywhere.!”! With Anderson’s “print-capitalism”, current technology gives rise
to the formation of “transnational religious communities”, where transnational religious
identities are shaped by ongoing developments of “print language”.!”> Frank Lambert
theorises that the Great Awakening was an “invention”, the stringing together of isolated
revivals into a colonial (prior to US national identity) and transatlantic renaissance.'*?
Within this, we might therefore return to, and better understand, Jonathan Edwards’s
Faithful Narrative as a “revivalist script”, allowing the reconstruction of revivals in other

locations to one that generated the original script. For Lambert these ‘scripts’ and

187 Ibid.

188 Anderson, Imagined Communities, 42—43. See also Davidson, “Reimagined Communities.”

139 George Shani, “Transnational Religious Actors and International Relations,” in Routledge
Handbook of Religion and Politics, edited by Jeffery Haynes (Abingdon: Routledge, 2009).

9071bid., 311.

191 Tbid.

192 1bid., 312.

193 Frank Lambert, Inventing The ‘Great Awakening’ (Princeton, NJ: Princeton University Press,
1999), 6-8.
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reconstructions worked within Anderson’s “imagined community” thesis.'”* It was
“through published work, such as newspaper reports, revival narratives, a revival
magazine, revival sermons, revivalists’ diaries and journals, [that] persons separated by
great distances were drawn together into a revivalist ‘imagined community’ by reading
about events in remote places that sounded very similar to ones at home.”'®> A further
concrete example of “print-capitalism”, and the process of “revivalist scripts” can be
found in the Tractarian movement. Frank Turner has provided an account of how the
Tractarian movement sought to establish a restructuring of the identity of the Church of
England, from within Protestantism, and in reaction to dissenting Evangelicals.!?®
Within all this, we see how Evangelicalism was able to transmit itself through the
media of new markets and re-narrate its stories and experiences. Others, in similar market
locations, were able to reconstruct and inhabit those stories in their own new locations.
From this, 1 posit that people in ongoing economic diasporas, looking for a Christian
“social imaginary”, found one in these scripts and stories.'’ These narratives then became
commodities and resources to be traded by the new middle classes, who were able to read,
and had the income to purchase these accounts.'”® A most specific example that
demonstrates Anderson’s thesis with regard to Evangelicals and the market is found in
fashion. As I have already noted, McKendrick, Brewer, and Plumb assert that it was print
media that enabled people to view what was in fashion and to imagine themselves wearing
these clothes.!” In shopping, women found a new embodied life that greatly altered the

make-up of their identity formation, and relationship to social space.?’® My suggestion

194 Ibid., 144.

195 Ibid.

19 Tyrner, 162—164.

197 ¢Social Imaginary’ is a concept and term used by Charles Taylor to which we shall turn in the
next chapter.

198 Lambert’s work points to the development and demand by consumers for religious resources
for identity construction, including religious goods and services.

199 See chapter on “The Commercialization of Fashion” in McKendrick, 34-99.

200 Davidoff and Hall, Family Fortunes, xxvi. | reiterate a point made in my previous chapter that
this dynamic was enacted through formal government policy, for otherwise Davidoff and Hall might have
us incorrectly view women as particularly vulnerable to shopping, when shopping is not gender selective,
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finds support in the work of Weber, who claimed that the Puritan standardisation of
clothing led to a ‘spirituality’ and categorisation of the person by clothing, or aesthetic.?’!
The arrival of print media extended the logic of an aesthetic with unforeseen
consequences.

The annual budgets of agencies such as the American Bible Society equalled the
yearly turnover of large business firms.?’?> Yet Evangelicals “imagined their work to be
in the market but not of it, for they believed that ultimately their business was not books
at all” and that they were eagerly embracing capitalism whilst resisting the rise of
commercial society.?”® For Evangelicals, modern business methods and technologies
became allies of publishers, but “commercial culture was the enemy”.2** Evangelicals
were at home in using mediated forms to express and transmit theological convictions,
but often were unaware of how the media they chose shaped and mutated those
expressions. Pete Ward suggests the Reformation, and its use of newly invented printing
techniques, enabled the transmission of so much of the content of the Reformation, but
in that process, favoured printed work above other communication media.?*> Ward has
made an extended account of this issue, of how the use of media changes the nature and
content of what is being communicated*®. Warner provides extensive contemporary
examples of the continuation of this process, of the use of media within market locations,
for the transmission of developing Evangelical faith. For example, the use of Alpha

courses combines with entrepreneurial forces and capitalist market possibilities, and

apart perhaps from policies which reinforced women as home makers, and therefore consumers for the
home. See again, Jackson Lears, Fables of Abundance.

201 T ehmann and Roth, Weber’s Protestant Ethic, 169.

202 “Introduction,” in Noll, God and Mammon, 11.

203 David Nord, “Benevolent Capital: Financing Evangelical Book Publishing in Early
Nineteenth-Century America,” in ibid., 149.

2041bid., 165.

205 Ward, Selling Worship, 109.

206 One study has revealed that cities in 1500 with at least one printing press were 29 percent more
likely to be Protestant by 1600; see Jared Rubin “Printing and Protestants: An Empirical Test of the Role
of Printing in the Reformation,” Review of Economics and Statistics 96.2 (May 2014): 270-286. Printing
and publishing allowed for diverging voices in the Reformation, for whilst few had wide influence, many
others were able chime in and ensure the Reformation was not a monolithic movement.
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Warner argues that “Alpha can therefore be summed up as a Bash camp rationalistic
conservatism combined with a Wimberist charismatic expressivism operating within the
milieu of late twentieth century marketing.”?’” Having identified the media and narrative
intersection for the transmission of faith in capitalist markets, we can now understand
how Evangelicals sought to inhabit an imagination true to their Evangelical identity, but
also how that became captive to other socio-logics within capitalism. A spiritual
discipline of journaling combines with the possibilities of mass marketing and
distribution as a response to the anxieties of those very market possibilities. In this also,
we can perhaps see how Calvinist industrialists sold goods to Arminian pietists, who were
desperately trying to form identities in the same situations in which they saw their
industrialist betters making identities for themselves.

Thus, in the life of Joseph Ryder, we see a move from the experience of short lives
and concern with predestination to longer lives, wealth, and the relocation of concerns to
providence and assurance. However, where Ryder keeps his Christian identity, Benjamin
Franklin becomes a Deist.2* Franklin’s move can be seen as the secular move of capitalist
identity formation, alongside the Evangelical Protestant move that maintains Christian
identity in late capitalism. Both are responses to the challenges that Ryder faced.
Moreover, for Ryder, material success might be a sign of election, but too much material
wealth was the path to destruction. Knowing how to navigate that line was the source of
Ryder’s ongoing anxiety.?”” One way to resolve that tension is to remove it and to see the
providence of God as no longer an issue for anxiety, such that the more materially

successful we are, the more we can see how God has provided.?'

207 Warner, Reinventing English Evangelicalism, 122.

208 Ibid., 35.

209 Ibid.

210 The Prosperity Gospel is a specific and recent manifestation of this phenomena. For an
excellent assessment of how the prosperity gospel developed from the kind of general Protestant
conflation of providence and spiritual wellbeing, see Kate Bowler, Blessed: A History of the American
Prosperity Gospel (Oxford: Oxford University Press, 2013).
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Ryder wanted to balance the spiritual world and the new moneymaking world, with
time management as one way of attempting that project. For Ryder’s journals describe a
life that was measured by the calendar of religious life, and the tensions of the business
calendar.?’' Ryder was a self-made man who never sold his own labour and who used
discipline to cope with his dilemmas: “[He] exhibited many of the characteristics of a late
eighteenth-century capitalist and suffered the despair endured by the rigid predestinarians
who lived in the century and a half before his birth. Yet he was never fully possessed by
the spirit of capitalism nor did he completely tailor his theology to his economic needs.””'?
Contemporary Methodists “evinced none of the agony” seen in the life of Ryder.?"* We
do not know how many other Joseph Ryders there were, having little surviving evidence
from the personal writing of his contemporaries.?'* Ryder’s journals also detail the impact
and the variety of sermons he heard each week, and how they were directed at the very
issues of worldly success, to which he found himself relating.?'* Here we see a further
link to my findings in Chapter Two on how imagined communities are formed with the
resources of the Christian tradition through sermons, and their transmission through print
media. In Ryder’s account, we see both Tawney’s view that it was capitalism which
produced Protestantism and also that Protestantism shaped capitalism a la Weber.?'¢

Whilst Ryder’s journal provides evidence of a Weberian ascetic and self-control,
it also demonstrates my modification of Weber, to explain how the Godly who made

money suffered in their prosperity:

21 Ibid., 42.

212 1bid., 43.

213 For example, David Whitehead, a Methodist Minister, as revealed in his journals: David
Whitehead, The Autobiography of David Whitehead of Rawtenstall (1790—1865): Cotton Spinner and
Merchant, edited by Stanley D. Chapman (Helmshore: Helmshore Local History Society, 2001).
Moreover, we may see in that historical account that Methodism is in many ways the response to the
anxieties of a population full of Joseph Ryders. That is a supposition requiring further justification, and
thus, points towards an interesting avenue for additional research.

214 Jacob and Kadane, “Weber’s Protestant Capitalist,” 45.

215 Ibid., 46.

216 R, H. Tawney, Rise of Capitalism.
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The secularism of the Enlightenment may have been the coward’s way out of the
conundrum that governed the lives of the multitude of Joseph Ryders. They populated the
burgeoning cities of England and America, traded and watched the market and the weather
for signs of instability, for the awesome pleasure or censure of the deity. But for those
reluctant capitalists who did not take Franklin’s way out, for those who fretted over their
spiritual progress or lack thereof and prayed in the darkness that damnation—the fate of the
greedy and the sinful—might not overtake them, the tensions between this and the other
world gave rise to a lifetime of struggle. Nowhere have we seen that struggle more
painfully expressed than in Ryder's diary. If Ryder’s agonized ambivalence was less unique
than the historical artefact he unwittingly produced, then the story of how the capitalist
spirit settled into the lives of those driving economic change on the eve of Britain’s
industrialization needs to be retold.?!”

3.6 Conclusion

...rapid transformation destroys old coping mechanisms, old safety nets, while it creates
new sets of demands, before new coping mechanisms are developed.

— Joseph E. Stiglitz, “Foreword” to Karl Polanyi, The Great Transformation
In this chapter, we have determined that Protestant, and then later Evangelical Christians,
sought to resist these deforming forces of capitalism, creating new modes of coping with
‘islands of social care’. Evangelicalism was both a creature of, and generator to, aspects
of capitalism. Within this capitalism was on the one hand a product of Protestant work
ethics, whilst on the other, the forces of capitalism simultaneously produced and
modulated Protestantism into forms of Evangelicalism. Evangelicalism emerges via a
rational Protestant Work Ethic, in which the ascetics of that ethic increasingly resonate
and intertwine with a Romantic ethic around the ethos and practices of capitalism. If
Evangelicals sought to resist the deforming forces of capitalism, those forces were not
just of the material, but also the psychological and internal. Evangelicalism can therefore
be seen as an ecclesial countermovement to rapidly changing market conditions, a
countermovement that becomes simultaneously captive to the socio-logic of those
conditions.
Life in the new Protestant world generated anxiety about assurance of faith. That

anxiety was attended to with a relocation of assurance into providence. But the terms and

217 Jacob and Kadane, “Weber’s Protestant Capitalist”, 49.
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limits of providence became increasingly set by market imaginations, rather than the
original Evangelical horizons of faithful Christian living in the material world. What was
initially resistance collapses into collusion and intensification. The resistance evinced in
the Protestant Work Ethic resisted the deforming forces of capitalism, and quickly gave
way to new and emerging work ethics that were intertwined with non-religious
imaginations for life. The rational beliefs of the Evangelical life collapse into, and become
a rationale for, market imaginations. It is to an examination of the nature of those market
imaginations, through the kind of materialist accounts this chapter has signposted, that

we now turn.
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Chapter 4

The Great Disembedding: The Search for Identity Within the Market
The focus of my mappings so far has placed Evangelicalism in the foreground, whilst
noting background interactions with capitalism. For the map and overlay of this chapter,
I shift the balance to prioritise an account of the development of capitalism that traces
moments of religious actors within it, such as Evangelicalism. I make two particular
moves in this chapter for my mapping. The first is the production of a historical materialist
account via the work of Karl Polanyi. This considers the forces at work in economic
history, and the actions of human beings as actors in response to those forces. Ultimately,
this allows me to explore how Evangelicals have acted in response to the forces at work
within the development of Capitalism in terms of co-creation, co-option, and resistance.
Second, I then show how the Weberian religious agency from my previous chapter and
such a materialist account may work together as “imagined communities”, within which
Evangelicalism found itself. Within this, I show how the providence of God becomes
located in market imaginations, and how those imaginations are instantiated through the
practices of the market. Finally, I show how Evangelicalism as an “imagined community”
can be further located within Charles Taylor’s method of the “social imaginary”. This
then allows me to gather up all my mapping together in one overlay for theological

explication and diagnosis in part II of my thesis.

4.1 Karl Polanyi: The subordinati